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INTRODUCTION: WE STAND ON 
THE SHOULDERS OF GIANTS 


Amy LIVINGSTONE 


We are like dwarfs sitting on the shoulders of giants; we perceive more 
and see farther than they, but not because we have better vision, nor 
because we are taller than they, but because they have lifted us up and 
added their gigantic height to ours. 


Bernard of Chartres’ acknowledgement of the debt he owed to those 
who came before him rings as true today as it did in the twelfth century. 
It is particularly fitting for introducing a discussion of the contributions 
of Richard Sullivan—both because he spent his entire career explor- 
ing the foundations or “shoulders” upon which medieval civilization 
rested and because Professor Sullivan’s own efforts at understanding 
the complex and compelling period of history from the end of antiquity 
through the Middle Ages have made him a giant in medieval studies. 
Students and colleagues alike recognize that their less obstructed view 
of the Early Middle Ages, especially, rests firmly upon Professor Sulli- 
van’s investigations into the lives of monks, missionaries and monarchs. 

Unlike many who cast a net narrowly into the streams of history, 
Sullivan cast his broadly. While his area of expertise remained the early 
medieval period—in particular the Carolingians—he published essays 
on topics far afield from the land of the Pepinids and the Arnulfings 
including, among other things, the conversion of Bulgaria and the rise 
and influence of eastern monasticism.'! His work reveals a Braudelian 
approach that recognizes the intersections between people seemingly 
disparate and geographically removed. By highlighting commonalities 


' Richard E. Sullivan, ‘Khan Boris and the Conversion of Bulgaria: A Case Study 
of the Impact of Christianity on a Barbarian Society,’ in Studies in Medieval and Renais- 
sance History 3 (1966; repr. Aldershot, U.K., 1944), pp. 55-139. See also ‘Early Mission- 
ary Activity: A Comparative Study of Eastern and Western Methods,’ Church History 
23 (1954), 17-35 [also repr. Christian Missionary Activity.] Most of Sullivan’s work on mis- 
sionaries was collected in a volume, including, “The Carolingian Missionary and the 
Pagan,’ “The Papacy and Missionary Activity in the Early Middle Ages,’ ‘Carolingian 
Missionary Theories,’ and “Che Medieval Monk as Frontiersma’ [Variorum Collected 
Studies Series]. 
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instead of dwelling on differences, Sullivan crafted a more global syn- 
thesis of the events of the early medieval era. Even when focusing on 
his “home turf” of Carolingian Europe, his attention was not con- 
fined to political practice or religious belief, but rather to trying to 
understand how the Carolingians lived their lives and viewed their 
world. 

In the essay ‘What was Carolingian Monasticism? The Plan of St. 
Gall and the History of Monasticism,”® for example, Sullivan consid- 
ered not only how a medieval monk envisioned the use of monas- 
tic space, but also what the organization of space implied about the 
monks’ relationship with the secular world. His conclusions were sur- 
prising. Instead of overt hostility to anything secular, a common theme 
in much monastic writing, he argued that Carolingian monks con- 
sciously embraced the world outside their walls. Using a physical set- 
ting to bring to life an era of history was something that Sullivan first 
undertook in his book Aix-la-Chappelle in the Age of Charlemagne. In his 
skillful hands, the setting of Charlemagne’s court served as backdrop 
for an examination of the political, social and economic realities of the 
post-Roman West. As part of the “Centers of Civilization” series, this 
monograph established the importance of the Carolingians to the his- 
tory of Western Europe and highlighted their role in the broader sweep 
of western civilization. When viewed in tandem, these seminal studies 
demonstrate Sullivan’s innovative approach to the past and served to 
persuade those who now stand upon his shoulders that the Carolin- 
gians deserve serious consideration in any analysis of the post-classical 
world. Sullivan’s gift for synthesis complemented a diverse and broad 
approach to medieval history; and his ability to weave a compelling, 
lively and coherent narrative of complex events was a hallmark of his 
career as scholar and teacher. 

Two works that bookend Sullivan’s distinguished career exemplify 
the connection between his teaching and his scholarship. The Heirs of 
the Roman Empire was published early on, in 1960, while “Che Carolin- 
gian Age: Reflections on Its Place in History’ appeared in Speculum in 
1989, the year he retired from Michigan State University.’ Both are 


? Richard E. Sullivan, ‘What was Carolingian Monasticism? The Plan of St. Gall 
and the History of Monasticism,’ in Afier Rome’s Fall: Narrators and Sources of Early Medieval 
History: Essays Presented to Walter Goffant, ed. Alexander Callander Murray (Toronto, 
1998), pp. 251-287. 

3 Richard E. Sullivan, The Heirs of the Roman Empire (Ithaca, N.Y., 1960); “The 
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historiographically significant and have noticeably influenced scholarly 
and pedagogical interpretations of the first millennium after Christ. 
The Heirs of the Roman Empire builds upon a long tradition of evaluat- 
ing the historical significance of the end of antiquity and the rise of the 
medieval world. Like Henri Pirenne, Sullivan focused neither on east 
nor west but took a more inclusive approach to the question by seek- 
ing to explain how three seemingly diverse civilizations—Byzantium, 
Islam and the Latin West—sprang from a common source. Here too 
he emphasized commonalities over more obvious disparities: Instead 
of mourning the loss of antiquity, he highlighted the innovations and 
accomplishments of civilizations that were often seen by other schol- 
ars as coming up short in comparison to the power and glory that was 
Rome. 

While The Heirs of the Roman Empire is in many ways a modest book, 
its impact has been profound. First, it provided a clear conceptual 
framework that scholars and teachers alike have used to explain the 
end of one historical era and the beginning of another. Examine any 
western civilization text and the influence of this new model is readily 
apparent: sections dealing with the transformation from antiquity to 
the Middle Ages invariably reflect Sullivan’s ideas. Second, this book 
fostered a blossoming of interest in the period that is now known as 
Late Antiquity. In conjunction with the work of scholars like Peter 
Brown, Sullivan helped to identify the centuries from Constantine to 
Charlemagne as a time of tremendous and significant change. Since 
the publication of Heirs, Late Antiquity has been transformed from an 
era on the margins of history to one that is central to our understanding 
of Mediterranean civilizations. 

Composed towards the end of his teaching career, and based upon 
the plenary address he gave in 1987, when he received an honorary 
degree from Western Michigan University, “The Carolingian Age: Re- 
flections on Its Place in History’ evaluated, from a historiographical 
perspective, the role that Charlemagne’s dynasty played in the forma- 
tion of western culture. As elsewhere, Sullivan critiqued received opin- 
ion, challenging the notion of what he called an “imagined” Carolin- 
gian Age and questioning the assumption that the Carolingians repre- 
sented the “birth” of Europe. It was a new way of conceptualizing the 
past, one that has since been adopted by many who teach world history. 


Carolingian Age: Reflections on Its Place in the History of the Middle Ages,’ Speculum 
64 (1989), 267-306. 
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At the same time, it caused specialists to re-think the widely accepted 
and widely unexamined chronology of the medieval era.‘ If the eighth 
and ninth centuries were a mere continuation of Late Antiquity, Sul- 
livan asked, then when did “Europe” begin? In so doing, he exhorted 
scholars to look for linkages between the period they had come to call 
the High Middle Ages and those that preceded it; and indeed, over 
the past fifteen years, since the appearance of this influential article, a 
new generation of historians has uncovered innumerable continuities 
between the Carolingian era and what has come to be called the “first 
feudal age.” 

While taking to task those that studied later periods for seeing in the 
Carolingian era the roots of all that came after, Sullivan also criticized 
specialists in early medieval history for their unwillingness to embrace 
the “new history.” He feared that the field was becoming excessively 
traditional, hidebound, even passé; but a scan of recent titles in the 
history of the Early Middle Ages indicates that Sullivan’s caution was 
heeded. Looking back on the Carolingian period, he was not content to 
allow the accepted paradigm to stand; rather, in this magisterial essay, 
he pointed out the flaws inherent in the model, and called for scholars 
to redirect their efforts along new lines of inquiry and to seek a new 
understanding of this important period of history. Although written 
decades apart, The Heirs of the Roman Empire and “The Carolingian 
Age’ demonstrate Sullivan’s active engagement in grappling with how 
historians think about the past. 

Richard Sullivan’s brilliance as a scholar was equaled by his skill as a 
teacher. Michigan State University recognized this by granting him the 
Distinguished Faculty Award; as did the Danforth Foundation, when it 
bestowed upon him the prestigious Harbison Distinguished Teaching 
Award. While many in academe eschew the role of teacher, especially 
at the undergraduate level, anyone who has heard his lectures or read 
his essays knows that he cared deeply about pedagogy, and that he 
actively engaged in its discussion, as can be seen from the numerous 
articles and addresses on the teaching of history that reside alongside 
the scholarly accomplishments on his distinguished curriculum vitae. In 


* In an earlier essay, Sullivan challenged the accepted chronology of the Middle 
Ages in “The Middle Ages in the Western Tradition: Some Reconsiderations,’ in Essays 
in Medieval Civilization [The Walter Prescott Webb Lectures 12], ed. Bede Karl Lackner 
and Kenneth Roy Philip (Austin, TX, 1978), pp. 3-32. In particular, he suggested 
medievalists rethink the role of the thirteenth century as part of the central medieval 
period. 
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1991, his numerous and thoughtful essays on pedagogy were collected 
into the volume Speaking for Clio. This dedication to improving the 
ways in which the past is taught led to the publication of A Short 
History of Western Civilization, which he co-authored with John Harrison. 
The longevity and accessibility of this text is apparent in the fact 
that it is in its eighth English edition and that it has been translated 
into Spanish. Even students who have not been assigned this text 
have been influenced by Sullivan’s interpretation of history, for many 
a newly minted professor has depended upon the clear and concise 
interpretation of past events presented in A Short History for crafting 
their own lectures on western civilization. 

The personal affection and loyalty that they have always shown 
towards him is ample testimony to the respect that his students had for 
Richard as a professor and makes mentorship an especially appropriate 
theme for a Festschrift honoring his contributions to the profession of 
history. Always encouraging and deft in his comments, he guided many 
souls, directing in the course of his career around twenty-four doctoral 
dissertations and teaching an untold number of Master’s candidates 
and undergraduates. An examination of their careers reflects the val- 
ues that he imparted and exemplified during his own. The students of 
Richard Sullivan teach in the classrooms of prominent public universi- 
ties, exclusive Liberal Arts colleges, and community colleges across the 
United States. Over his several decades at Michigan State University, 
Richard also taught countless numbers of high school teachers seeking 
their Master’s degree. High school students all over the state of Michi- 
gan, and indeed the Midwest, thus have had their view of the past 
shaped by him in many ways. Other Sullivan students contribute to the 
preservation of the past as university and college librarians and editors 
of scholarly collections. Still others became academic administrators, 
deans, provosts, and heads of medieval studies programs. Some have 
moved outside of academia into a wide variety of vocations, stretching 
from civil servants to spiritual ministers. No matter their chosen path, 
Richard’s example has inspired all to serve both the profession and 
their community. 

Indeed public service, like scholarship and teaching, was yet another 
prominent feature of Richard’s career. During his tenure at Michigan 
State University, he was department chair, Dean of the College of Arts 


> Richard E. Sullivan, Speaking for Clio (Kirksville, MO, 1991). 
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and Letters, and Associate Provost to the university. Richard inculcated 
the value of service in his students. Many have followed his lead and 
serve their colleges, communities and universities in a variety of ways. 
Richard also cared about how the public views history and what they 
know about the past. This concern is evident in his participation in the 
founding of the Michigan Humanities Council, one of the oldest and 
most vibrant organizations of its sort in the United States. This interest 
in public history is evident too in Richard’s participation in 1985 in the 
National Endowment for the Humanities conference “What Americans 
Should Know: The Survey Course in Non-American History.” Dedi- 
cation to public understanding and appreciation of the past has been 
passed along to Richard’s students who foster understanding of history 
through organizations such as the NEH. Although far from detracting 
from his many contributions to scholarship, his richest legacy may be in 
fact his students, who with the “gentle voices of teachers,” convey the 
fascinating stories of the medieval past to their own students as well as 
the general public. 

Professor Sullivan’s impact on the study of the medieval past has 
continued since his retirement in 1989. Along with his innovative essay 
on the plan of St. Gall, he continued to publish. He edited a book on 
Carolingian learning, The Gentle Voices of Teachers, and turned his atten- 
tion to what would be his final project: a history of monasticism from 
ancient Egypt through the Early Middle Ages. In 1993, Sullivan’s dis- 
tinguished contributions to the study of the medieval world were rec- 
ognized by the Medieval Academy of America when he was inducted 
as a fellow of this prestigious assembly of scholars. Since his retirement 
from teaching and administration, a whole new generation of historians 
has been shaped by Richard’s scholarship. For example, the editors of 
this volume were mere Ph.D. candidates at the time of his retirement, 
while other contributors were fledgling scholars. ‘This volume hopes 
to do homage to Richard Sullivan as scholar, teacher and mentor by 
assembling essays by students and colleagues who represent the rich- 
ness, breadth and longevity of his career. Two prominent themes from 
Richard’s career serve as focus for this Festschrift: monks and teachers. 
Each section consists of five or six essays examining aspects of educa- 
tion, teaching and the role of monks in the medieval world from Late 
Antiquity through the Middle Ages. The volume concludes with an 


6 Richard E. Sullivan, ed., “The Gentle Voices of Teachers:” Aspects of Learning in the 
Carolingian Age (Columbus, OH, 1995). 
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examination of Richard Sullivan’s own contributions as teacher to the 
public’s awareness and understanding of the past. 

In a profession often lampooned for its insularity, Richard Sullivan 
was a rarity. His humility, kindness and generosity were legendary not 
only among his students and friends, but also among strangers, adver- 
saries and competitors. Each of Richard’s students feels a tremendous 
debt of gratitude towards our mentor, along with deep affection. Cap- 
turing these sentiments is beyond mere words. His guidance, insights, 
support and friendship have meant something different to each of us; 
yet we share in common the sense that we would not be where we are 
today if it had not been for a certain teacher and friend who helped us 
along the way. Even now, when many of us are faced with a difficult 
situation, we find ourselves asking, “What would Richard do?” The 
answer may not solve the immediate problem, but it inevitably leads to 
a way forward. Perhaps this was Richard’s greatest gift to us. Yes he 
shaped us as scholars, but more importantly he educated us—by his 
example—on how to be good colleagues, educators and members of a 
civil society where civility is often lacking. Perhaps like the monks and 
missionaries of early medieval Europe, we too can bring light to oth- 
ers through our emulation of Richard’s humility, tolerance and under- 
standing. It is with profound gratitude and deep affection that we ded- 
icate this volume to Richard E. Sullivan, scholar, teacher, mentor and 
friend. He was the giant on whose shoulders we stand. 


MONKS AND THE WORLD 


REDRAWING A PORTRAIT OF 
EGYPTIAN MONASTICISM! 


DARLENE L. Brooxs HEDsTROM 


Introduction 


In 2001 I met Richard Sullivan at the Midwest Medieval History Con- 
ference through an introduction from my colleague at Wittenberg, Amy 
Livingstone, a former student of Sullivan. Based upon a talk that I 
gave at the Midwest Medieval History Conference on John Cassian’s 
memory of Egypt, Sullivan was kind enough to invite me to read his 
manuscript on the origins of monasticism that he had worked on over 
the last several years. As an archaeologist and historian of late antique 
and Byzantine Egypt, I was interested in reading how someone so well 
versed in western monasticism would read the sources on monastic ori- 
gins in the eastern Mediterranean. As with all of Sullivan’s research, 
his erudition was impressive and his scrutiny of the sources will, when 
the manuscript is available to others, provide a much-needed resource 
for understanding the textual limitations of the great canon on early 
monasticism, predominantly the Greek and Latin accounts of travels 
to Egypt, and how literary criticism will provide historians with new 
readings on monastic origins.” 

Sullivan’s discussion of primitive monasticism, his appellation for the 
earliest expressions of monastic living in the third and fourth centuries, 
explores the literary sources authored by John Cassian, Palladius, and 


' Some of the ideas found in this article were presented at the annual meeting of 
the American Society of Church History (2005) and the International Congress on 
Medieval Studies (2003), a conference on Byzantine Monasticisms in ‘Toronto (2001), 
and in my dissertation “Your Cell Will Teach You All Things: The Relationship be- 
tween Monastic Practice and the Architectural Design of the Cell in Coptic Monasti- 
cism, 400-1000’ (Ph.D. Dissertation, Miami University, 2001). 

2? I wish to thank Richard Sullivan for allowing me to read his manuscript in 2002 
and Amy Livingstone for inviting me to participate in the papers honoring Sullivan’s 
research. Since the manuscript he provided me at the time is private and unpublished, 
my discussion will not engage directly with specific aspects of the manuscript or his 
arguments. 
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Athanasius. The central challenge that Sullivan presents at the con- 
clusion is the necessity to consult the regional evidence from Egypt, 
Syria, and Palestine to balance the imagined portrait of ascetic origins 
so well known in western monasticism. Without a more comprehen- 
sive treatment, Sullivan suggests that our history of earliest monasti- 
cism is terribly distorted by the bias and needs of the canonical authors, 
despite their personal encounters with the subjects they describe as role 
models. In response to Sullivan’s call for a dialogue between medieval 
and Byzantine scholars on early monasticism and an exchange of new 
research and questions, this paper will illustrate the current directions 
in the study of monastic origins in Egypt and illustrate how discoveries 
are refining our questions and providing a richer portrait of monastic 
history in Egypt. 


The Egyptian Milieu 


Traditionally, the story of monastic origins begins with the Greek and 
Latin literary authors such as Athanasius, the anonymous editors of the 
Apopthegmata Patrum, Palladius, Rufinus, John Cassian, Basil, Gregory of 
Nyssa, and Jerome. However useful these literary sources have been for 
scholars to analyze theological beliefs and the mentalité of the authors, 
the works of the great Fathers form a canon; they construct a standard 
body of authority that speaks of the Desert Fathers of Egypt, their 
great feats of asceticism and details how these great wonderworkers 
were unique, never to be matched in subsequent generations. We are 
dependent upon the famous words of Athanasius that Antony and his 
followers formed a city in the desert and we imagine that the desert was 
abandoned and remote, requiring a level of toughness and holiness only 
the first pioneers could endure.’ 

Images of severe ascetic desert dwellers in the third century prompt- 
ed Eric Dodds to question, “Where did all this madness come from?”* 
He was confident that the origins of this new asceticism were not 
found in the Hellenistic tradition of the Mediterranean world.> How- 


3 Athanasius, Vie d’Antoine 8, ed. and trans. Gerhardus Bartelink (Paris, 1994). 

* Eric Dodds, Pagan and Christian in an Age of Anxiety (London, 1965), p. 34. For a 
response to Dodds’s work see R.C. Smith and J. Lounibas, eds., Pagan and Christian 
Anxiety: A Response to E.R. Dodds (Lanham, 1984). 

> Dodds is dubious of attempts by scholars to see Christian asceticism’s more 
extreme practices as having antecedents in earlier pagan traditions. For current reflec- 
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ever, Dodds did conclude that the desire to embrace some philosophy 
in order to separate from the body, or the material world, was emblem- 
atic of a “neurosis, an index of intense and widespread guilt-feelings” 
present in the late antique world.’ Peter Brown’s later recasting of mad- 
ness into a form of holy power by charismatic men influenced a gen- 
eration of scholars who employ methodology from a variety of fields 
to examine the relationships between monastics and what motivated 
them to adopt this new life.’ However, Brown’s statement in The Body 
and Society that the desert was “one of the most abiding creations of Late 
Antiquity”? has been largely overlooked until the very recent examina- 
tions by James Goehring who draws attention to the desert landscape 
as a literary archetype of monastic topography.” The desert became, 
according to the Greek and Latin authors, a place for profound change 
and a place for spiritual hopes and progress. Whether the Egyptian 
desert presented resembled what was found in actuality was of little 
consequence. In addition, the literary desert portrait is a selective one: 
a desert born of hyperbolic stories that elevated the miraculous over 
the less fanciful. If, for example, the Apopthegmata Patrum is read entirely 
for considering the portraits of extreme asceticism and feats of holiness 
with those that are more measured, one will see that the majority of 


tions on the origins of asceticism in Antiquity, Late Antiquity, and ties to monasticism 
see the following: Patricia Cox Miller, “Desert Asceticism and the Body from Nowhere,’ 
Journal of Early Christian Studies 2 (1994), 137-153; Susanna Elm, Virgins of God: The Making 
of Asceticism in Late Antiquity (Oxford, 1994); James A. Francis, Subversive Virtue: Asceticism 
and Authority in the Second-Century Pagan World (University Park, 1995); Aline Rousselle, 
Porneia (Paris, 1983); Elizabeth Clark, Reading Renunciation: Asceticism and Scripture in Early 
Christianity (Princeton, 1999); Richard Valantasis, ‘Constructions of Power in Asceti- 
cism, Journal of the American Academy of Religion 63 (1995), 775-821; Vincent L. Wimbush 
and Richard Valantasis, eds., Asceticism (New York, 1995). 

6 He explains that the “contempt for the human condition and hatred of the 
body was a disease endemic in the entire culture of the period; that while its more 
extreme manifestations are mainly Christian or Gnostic, its symptoms show themselves 
in a milder form in pagans of purely Hellenic education; and that this disease found 
expression in a variety of myths and fantasies; some drawn from Greek, other from 
oriental originals (often with a changed meaning or a changed emphasis), while others 
again are apparently new,” Dodds, Age of Anxiety (see above, n. 4), pp. 35-36. 

7 Peter Brown, “The Rise and Function of the Holy Man in Late Antiquity,’ Journal 
of Roman Studies 61 (1971), 80-101; idem, The Body and Society: Men, Women, and Sexual 
Renunciation in Early Christianity (New York, 1988). 

8 Brown, The Body and Society (see above, n. 7), p. 216. 

9 James Goehring, Ascetics, Society, and the Desert (Harrisburg, 1999); public lectures 
by Goehring at the annual meeting of the American Academy of Religion, Denver, 
2002 and at the ‘Living for Eternity’ symposium at the University of Minnesota, March 
2003. 
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the stories are reflective of wise words and measured asceticism that 
counters the attraction to boastful expressions of apathia. 

The myth of the monastic desert is perhaps most evident in por- 
traits of early Egyptian monasticism—the land of Athanasius’s Antony, 
Jerome’s description of Paul the Hermit, and the tales of the great 
Desert Fathers. The mere idea of the desert as the abode of monks 
created a spiritual topography that allowed authors to create a world 
divided between the athletes of Christ and the condemned cities of 
the Nile Valley. Yet, when one considers the documentary Coptic and 
Greek sources from Egypt and the archaeological remains of monastic 
settlements, it is difficult to maintain this binary division of the sacred 
and the profane. Recent work in Egyptian monastic origins demon- 
strates that much of what is reported about the origins of monasticism 
is a hazy portrait of a very complex collection of communities that 
would quickly include even Manichaean and Melitian monasteries in 
Egypt.!° 

Until the Islamic Conquest, Egyptian monastic communities faced 
continual scrutiny from their Byzantine overlords and tensions that 
continued to arise from the Egyptian rejection of the Chalcedon’s 
dyophysite beliefs. With the Muslim conquest in 641, the Christians 
of Egypt now became part of the protected people; as dhimmis, they 
were allowed freedoms to exist without the threat of conversion or coer- 
cion.'! After the Muslim conquest, monasticism continued to exist with 
only periodic restrictions until the end of the Ayyubid period (1171- 
1250). Under the Mamluk dynasty (1250-1390), discrimination against 
Coptic Christians and monks increased dramatically with increased 
taxation on non-Muslims and growing tensions between Muslims and 
Christians. The Mamluk period witnessed the most significant conver- 
sions from Christianity to Islam in Egypt and whatever relative freedom 
existed for this minority was clearly at risk.!? 


10 Bruce McGing, ‘Melitian Monks at Labla,’ Tyche 5 (1990), 67-92. Labla is near 
Arsinoe in the Fayyum. The papyri date from the fifth to the sixth centuries and include 
accounts of the selling of monastic dwellings. 

11 The most recent and thorough study of the Islamic conquest of Egypt and its 
affect on the Coptic communities is Maged Mikhail, ‘Egypt from Late Antiquity to 
Early Islam: Copts, Melkites, and Muslims Shaping a New Society’ (Ph.D. Dissertation, 
University of California, Los Angeles, 2004). 

12 Geoge Anawati, “The Christian Communities in Egypt in the Middle Ages,’ 
in Conversion and Continuity: Indigenous Christian Communities in Islamic Lands, Eighth to 
Eighteenth Centuries, ed. Michael Gervers and Ramzi J. Bikhazi (Toronto, 1990), pp. 237— 
245; Yaacov Lev, ‘Persecutions and Conversion to Islam in Eleventh Century Egypt,’ 
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The history of monasticism in Egypt, therefore, is a complex story 
that does not end with a change in governors or the Islamic conquests. 
To demonstrate the complexity of monastic history in Egypt and the 
value of regional histories of asceticism, I will consider three bodies 
of evidence: literary evidence in Coptic; non-literary, documentary evi- 
dence in Coptic and Greek; and archaeological evidence of the earliest 
monastic communities and their later expansion after the conquest of 
Egypt by the Islamic armies. With these three categories of evidence we 
can address the challenge of Sullivan’s work to seek the regional por- 
traits of monastic origins and development while simultaneously heed- 
ing Goehring’s call for historians to “listen to the Egyptians” if we want 
to truly understand monasticism." 


The Coptic Literary Tradition: Paul of Tamma, Shenoute, and Besa 


What can we learn from Coptic sources about the origins and the prac- 
tice of monasticism in Egypt? Paul of Tamma’s writings provide a valu- 
able Coptic voice to the monastic literature written by Athanasius, Cas- 
sian, Evagrius, Palladius, and Rufinus.'! Paul’s treatises are known only 
in Coptic and reflect an indigenous Egyptian perspective on what was 
actually practiced by monks who lived in the numerous, yet less well 
known settlements in Egypt. Mark Sheridan underscores the value of 
Paul’s texts, stating, “they are precious testimony to what the monks 
themselves thought about spiritual goals, about the meaning of their 
life, and what they taught their disciples.” The treatises of Paul, dated 
to the mid- to late fourth century (350-390), are also useful for com- 


Asian and African Studies 22 (1988), 73-91; Donald P. Little, ‘Coptic Converts to Islam 
During the Bahri Mamlük Period,’ in Conversion and Continuity, pp. 263-288; Linda 
S. Northrup, ‘Muslim-Christian Relations During the Reign of the Mamliik Sultan 
al-Mansur Qalwun, AD 1278-1290,’ in Conversion and Continuity, pp. 253-261. 

13 James Goehring, “Through a Glass Darkly,’ in idem, Ascetics, Society, and the Desert 
(see above, n. 9), p. 71. 

14 Paul of Tamma is not mentioned in any patristic sources that were transmitted 
outside of Egypt. Paul’s memory and that of his disciple, Ezekiel, have been faithfully 
preserved in the liturgical service of the Coptic Church as pointed out in Tim Vivian’s 
notes for “Saint Paul of Tamma: Four Works Concerning Monastic Spirituality,’ Coptic 
Church Review 18 (1997), 105-116. Article includes the Coptic text and translation by Paul 
of Tamma identified by Vivian as the Letter and hereafter cited as Letter. 

15 Mark Sheridan, “The Development of the Interior Life in Certain Early Monastic 
Writings in Egypt,’ in The Spirituality of Ancient Monasticism, ed. Marek Starowicyski 
(Cracow, 1995), pp. 91-104, there 96. 


16 DARLENE L. BROOKS HEDSTROM 


paring the traditions of Middle Egypt with the better-known ideas of 
monasticism in Scetis, modern Wadi an-Natrun, and in the Cells or 
Kellia. The intellectual connections between Lower and Upper Egypt 
in these formative years are not emblematic of what Palladius portrays. 
In the Laustac History we see a world of disconnected communities in 
the Delta. In Paul’s treatises on the monastic’s cell we see how he uses 
allegorical language to explain the value of the cell and its impact upon 
an individual’s spiritual life. 

On the Cell is one of two preserved texts written by Paul of Tamma 
that is dedicated primarily to how one should live life in the cell.'° On 
the Cell clearly associates proper praxis within the cell with true spiritual 
maturity: “Be wise and remain in your dwelling, which is your delight, 
and your cell will remain with you in your heart as you seek its blessing, 
and the labor of your cell will go with you to God.”!’ This opening 
statement from the treatise demonstrates the convergence of the cell’s 
use with its meaning: the cell will remain within your heart as you 
remain within the physical cell as a monk. While many scholars have 
focused upon the weekly gathering as a key component of the monastic 
life, Paul’s texts on the cell suggest that the life in the cell was far more 
central to the spiritual life in Egypt even early on. 

The cell was clearly set aside for the specific work of fulfilling one’s 
praxis. The cell was “the monk’s tester and teacher” and the “an- 
chorite’s wealth.”'® The cell was a healer, the honor of poor men, 
and a place to fight and overcome the devil.'® In a letter addressed 
to “my beloved,” Paul admonishes the brother to practice asceticism 
with his whole heart: “You shall eat your little bit of bread and drink 
your little bit of water, my beloved, patiently remaining [enduring] in 
your dwelling in poverty, and God will have confidence in you.”?? 

The value of Paul of ‘Tamma’s writings for reconstructing the spatial 
discourse in early monastic practice is evident in his allegorical associ- 
ations between the cell, the monk, and creating a space in which God 
will dwell. Despite Paul’s almost forgotten voice in monastic history, his 
writings on the cell illustrate how detailed instructions could provide a 


16 For an English translation see Tim Vivian and Birger Pearson, ‘Saint Paul of 
Tamma on the Monastic Cell (de Cella), Hallel 23 (1998), 86-107. Article includes the 
text by Paul of Tamma, On the Cell and hereafter cited as On the Cell. 

'7 Paul of Tamma, On the Cell (see above, n. 16), line 1. 

18 Ibid., lines 36-37. 

19 Iþid., lines 39; 58; 72; 106. 

20 Paul of Tamma, Letter (see above, n. 14), line 113. 
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guide in the mid-fourth century for the monks in how to use their cells 
and how to extract spiritual meaning from them. 

Two other Coptic authors from the early fifth century are both from 
the same monastic community in Upper Egypt. Shenoute of Atripe 
(AD 348-465) and Besa both resided as monks and later as successive 
abbots of the White Monastery in Sohag in Upper Egypt. Both authors, 
like Paul of Tamma, are unknown outside of Egypt because they are 
not reported about in the writings of Greek and Latin authors. Their 
monastic community was clearly a coenobitic monastery based upon 
the ideals of Pachomian practice and even selections of Pachomius’s 
rules were found at the White Monastery. However, more important is 
the fact that Shenoute was a prolific writer who wrote over 3800 pages 
which are divided into two collections: those for his community, called 
the Canons, and treatises for the general lay community, called the Dis- 
courses?! Yet Shenoute, who supervised both male and female monastics 
at three related monasteries, is perhaps the most important of all the 
Coptic sources we have because his writings illuminate a particularly 
Egyptian expression of monasticism of the later fourth and early fifth 
centuries in Upper Egypt. Currently an international effort by Coptic 
scholars, led by Stephen Emmel (University of Munster), will under- 
take the task of publishing a critical edition of the texts that will make 
Shenoute and fifth century Egyptian monasticism more accessible to 
a wider body of scholars. In the meantime, as new works are start- 
ing to incorporate selections from these extant works, we see a world 
shaped by the writings of an individual very concerned with the spiri- 
tual health and obedience of those under his care. We also can observe 
specific aspects of how the monastery interacted with the surrounding 
community; for example, at one point the monastery had the ability 
to care for over 20,000 refugees from the town who were escaping the 
attack of the nomadic group called the Blemmeys.” This indicates that 
already at the end of the fourth century the monastery was a substan- 
tial institution and that it was able to care for this population for over 
three months. 


21 For an introduction and bibliography for Shenoute, see Dwight W. Young, Coptic 
Manuscripts from the White Monastery: Works of Shenoute (Vienna, 1993); Stephen Emmel, 
Shenoute’s Literary Corpus [Corpus scriptorum Christianorum Orientalium 599-600; Cor- 
pus scriptorum Christianorum Orientalium. Subsidia 111-112], 2 vols. (Louvain, 2004). 

22 Bentley Layton, ‘Social Structure and Food Consumption in an Early Christian 
Monastery: The Evidence of Shenoute’s Canons and the White Monastery Federation 
A.D. 385-465,’ Le Muséon 115 (2002), 25-56. 
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The Canons of Shenoute, like the writings of Paul of Tamma, are 
full of explanations of daily living and perhaps Shenoute’s writings are 
even more self-reflective of Egyptian origins because they include letters 
and homilies in which Shenoute addressed particular problems that he 
wished to address in the community. In one passage we learn about the 
interactions between the male and female communities and what was 
restricted: 


If some of the monastics should happen to go south to the congregation 
of monastics that is in the village (i.e. the nuns) to spend some days there 
building them a structure or something of the sort and necessity forces 
them to sleep there until they have finished, their food requirements— 
all dishes—shall be sent to them from our congregation here. No food 
whatsoever shall be given them in your (female) community. Nor shall 
they, under any circumstances, be watched while they are working.” 


Despite the negative view of food prepared by women and the temp- 
tation to watch the male monastics work, the interaction between the 
communities is clear. Not only are the monastics interacting with the 
lay communities, they are also participating in the welfare of each 
other’s monasteries. ‘The concern for food in this passage likely deals 
with the differences in diet rather than in any implied licentiousness 
that food prepared by women would be a distraction. 

Shenoute constructed a well regulated community with explicit rules 
of behavior. During Lent and Easter we observe a community that 
required heads of houses to monitor monastic progress or practice; to 
oversee the production of food for over 2000 monks with loaves and 
cakes; and to ensure the proper distribution of food. 


During the four weeks of Lent, things to eat [which may] be given to 
the bre[thren at] any time, [whether] dates, [roasted] grain or any other 
thing like this, such food may be given to them also during these four 
weeks, with the exception of cooked dishes alone. Gruel, a flat cake and 
a wafer or any other thing of this sort should not be given to them in 
these days, except to a boy or girl novice or to an elderly man or woman 
well advanced in years. 


During the first week of Lent and during Easter, no one should be given 
things to eat, whether dates, roasted meal or any other such things, 
except moistened grain, beans and cucumbers. If this is available, it 
should be given to them; otherwise it is unnecessary. 


23 Ibid., p. 35, n. 43. 
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Twice annually, namely, during the first week of Lent and during Easter, 
anything to eat which people have in their dormitories, whether small 
loaves, dates, roasted grain or any such thing at all, it should all be taken 
from them and not replaced.*# 


We learn also that monks could store food in their rooms, that some 
did do this, and that at times residences would need to be inspected 
to confiscate any illegal food goods from the possession of the monk. 
Again, while there are restrictions we also learn of the flexibility of 
asceticism; there is a consideration of the young and the elderly as 
well as the fact that both men and women were participating in these 
food restrictions. However, even given these guidelines and allowances, 
Shenoute comments elsewhere on the consumption of food by theft 
and therefore we learn that despite his best efforts even the monastics 
are having difficulty abiding by the regulations.” 

Shenoute is also known more commonly through a biography attri- 
buted to the hand of his successor, Besa.?° This hagiographic source 
is replete with feats of great holiness such as is seen when Shenoute 
walks and talks with Jesus and other prophets. The life also contains 
several encounters with local officials and occasionally these events 
are corroborated in the writings of Shenoute. Besa also wrote sev- 
eral of his own treatises and letters that were perhaps modeled upon 
the works of his mentor and they, likewise, go much further in fill- 
ing out our vision of early monasticism in Egypt outside of the great 
sayings of the Desert Fathers.” In a text called Reproofs and Monas- 
tic Rules, Besa recounts the types of occupations found at the White 
Monastery: 


Every pair of shoes which they shall make and everything which they 
shall produce shall be given to the men appointed for them, in order 
that everything which was handed in to them shall be asked for from 
them—ceither girdle, thong, or shoesole ... . all other crafts including the 
carpenters, and the smiths, and the potters; or the sack-weavers, or the 
linen-weavers; including the basket-makers, and the tailors; and above 
all, the scribes or the bookbinders—they shall not give even a farthing 
to any man ... nor any product they make. Every article they produce 


24 Dwight W. Young, ‘Shenute’s Fifth Canon on Three Folios at the National Library 
in Vienna,’ The Journal of Furistic Papyrology 31 (2001), 207. 

25 Layton, ‘Food Consumption’ (see above, n. 22), 49. 

2 Besa, The Life of Shenoute, trans. David Bell (Kalamazoo, 1983). 

27 See Karl Kuhn, ‘Besa’s Letters and Sermons,’ Le Muséon 66 (1953), 225-2433 Karl 
Kuhn, ‘A Fifth-Century Egyptian Abbot,’ Journal of Theological Studies 5 (1954), 36-483 5 


(1954), 174-187; 6 (1955), 35-48. 
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they shall hand in to the men appointed for them, in order that they 
may know everything which is made. For they shall render account to 


God... .78 


Such a list is perhaps not so surprising given what we know of later 
monastic communities and even what is found in the rules of Pacho- 
mius. However, what is unique about this list is that for the first time 
we are in a position to actually examine the physical settlement of the 
monastery that is so finely detailed through the writings of Shenoute 
and Besa. Unlike the monasteries of Pachomius which are now lost to 
us, the White Monastery still exists today and the substantial remains 
at the site make the monastery one of the most important in the history 
of early monasticism in the Mediterranean world. 


The Documentary Evidence from Egypt 


It is well known that Egypt is a region that has kindly preserved records 
of the past that have long since vanished in other parts of the Mediter- 
ranean. The papyrological evidence from Egypt therefore presents a 
fuller portrait of Egyptian society in the late antique and early Byzan- 
tine periods. Roger Bagnall qualifies the richness of the documentary 
evidence by stating that we are left with a prominently urban voice; it is 
a voice of the literate; a voice of the privileged; a voice of those in finan- 
cial relationships of demand and exchange; and a voice of a minority.” 
However, a unique body of Coptic documentary evidence from the 
fourth century provides another Egyptian voice for early monastic com- 
munities. These witnesses to early monastic living are admittedly frag- 
mentary in many cases, but the letters of sale, prayers for help, graffiti 
at monastic settlements, descriptions of goods, and lists of prayers pro- 
vide a crucial body of evidence for examining early monasticism and 
assessing this world against the one found in the hagiographic biogra- 
phies or in homilies designed to foster an ideal manner of Christian 
living. 

The papyrological evidence from the fourth century substantiates the 
early existence of monasticism. The nature of these sources is frequently 
financial as they relate to the sale or lease of property. The economic 
accounts refer to a variety of terms used to describe ascetic individuals 


28 Kuhn, ‘Besa’s Letters’ (see above, n. 27), 233. 
29 Roger S. Bagnall, Egypt in Late Antiquity (Princeton, 1993), pp. 4-5. 
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and their commercial interest. Edwin Judge explains that texts with the 
term monachos do “not resolve for us the question of its meaning or his- 
tory. In spite of its early appearance, it does not become the prevalent 
term for ascetics in the papyri.” The more common term is apotak- 
tikos, one who renounces. Likewise, the term anachoretes occurs more fre- 
quently and even interchangeably with apotaktikos than monachos. Finally, 
the papyri that attest to monasticism’s presence in Egypt do not suggest 
a uniform practice since a range of appellations were used. The more 
perplexing question that arises from the papyri is how ascetic individu- 
als renounced material possessions while still continuing to be involved 
in transactions tied to property. Stories from the Apophthegmata Patrum 
point to many monastics that traveled to distribute goods and owned 
items that were desired by others. However, these stories of ownership 
are often hushed into silence by the more exuberant accounts of monks 
taking the time to remove even a blade of grass from their cell so that 
they would have literally nothing in their cell. 

A collection of fourth-century letters from Hermopolis (P Herm.) 
recounts the activities of an Apa John.*! In a letter addressed to Apa 
John from a Psois, the author pleads with John, the anchorite (l. 21), 
to finally write a letter for the release of a person also named Psois. 
From the tone of the letter, it appears that John works as an advocate 
for those who did not wish to complete military service or he serves as 
an intermediary to acquire funds for release from military service. ‘The 
letter also implies that Apa John has neglected to work as quickly as 
Psois had hoped. 

A second letter reflects more commonly the nature of correspon- 
dence with monastics. An unnamed author asks Apa John to “hold 
us In memory” and in return the author will “hold your holy face in 
mind.” These petitions are not atypical; the author speaks only of 
“this trouble in which we are” and concludes with the hopeful state- 
ment of the efficacious prayers of Apa John for “through your most 
pious prayers we may be saved throughout our life” (1. 25—28). In a sec- 
ond letter, P Herm. 9, Ghaeremon requests Apa John to pray for him 
day and night and addresses John as apotaktikos (l. 2) rather than as ana- 


30 Edwin Judge, ‘Fourth-Century Monasticism in the Papyri,’ Proceedings of the XVI 
International Congress of Papyrology (Chico, 1981), 613-620, there 615. 

3! Brian Rees, ed. and trans., Papyri from Hermopolis and other Documents of the Byzantine 
Period (London, 1964). Hereafter cited as P Herm. 

32 P Herm. 8, pp. 15-17. 
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choretes, as he is called by Psois in P Herm. 7. The small archive of Apa 
John illustrates that the terminology for monastics was not yet standard- 
ized and also highlights the complexity of the term for “renouncers” as 
these individuals were clearly involved in what were very much worldly 
matters: military service, fee collection, and advocacy. This compassion 
for others is hinted at in a fragmentary letter in which the author, this 
time possibly John himself, writes to another about his phzilanthropia.** 
The literary accounts of monastics would suggest that ascetics were 
only engaged in theological discussions or ruminations on the Psalms; 
however, the papyri, as exhibited in the Hermopolis archive, demon- 
strate one monastic’s engagement with the world while also being a 
renouncer and one who lives alone. 

The documentary evidence from papyri and ostraca, therefore, chal- 
lenges the literary tradition whose view of monasticism is extreme 
and solitary. While Athanasius, the Apophthegmata Patrum, and Palla- 
dius recount the austerity and absence of true philanthropy, the papyri 
record actual encounters between lay and monastic individuals with 
greater frequency. In the correspondence between a monk and fellow 
Christian we observe the tender requests for prayer, remembrance, and 
healing. Although Macarius told his fellow ascetics to flee into silence, 
other monastics clearly were compelled to engage with their immediate 
communities. Despite this contact, these individuals were still able to 
maintain their lives as angels and warriors for Christ. 


The Archaeological Evidence of Early Monasticism in Egypt 


One aspect of monastic study that is rapidly expanding in both east- 
ern and western monasticism is the growing appreciation and, I would 
argue, need for monastic archaeology. This area of research is in its 
infancy in Egypt since Coptic archaeology has fallen repeatedly to the 
wayside of many expeditions since the nineteenth century. One reads 
excavation reports of pharaonic monuments with pain as the excava- 
tor boldly claims to have noted Coptic remains at the site only to have 
removed the hindrances to provide full access to the scholarly mate- 
rial. This destruction of Coptic monuments has naturally affected our 
ability to draw a complete picture of what monastic reuse of temples 


33 P Herm. 10, pp. 19-20. 
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looked like, of where Christian towns were located, and how similar 
monastic structures compare to those of the lay community. Despite 
the bleak picture, recent archaeological projects at sites throughout the 
Nile Valley are starting to illustrate that there is much to be gained for 
examining how monastic communities were formed, their settlement 
patterns, and how those communities were impacted by the Islamic 
conquest and Muslim rule in the following centuries. 

Monks chose various areas for building their new cities. Some chose 
desert sites removed from other settlements, but near trade routes such 
as St. Antony’s monastery in Wadi ‘Araba, Scetis in Wadi an-Natrun; 
others resided in mountain cliffs that were closer to existing villages at 
sites such as Esna and Dayr an-Naqlun or in abandoned areas, often 
the preferred location for Pachomian monasteries in Upper Egypt or 
for instance at the monastery of Jeremias at Saqqara; and still others 
adapted ancient, existing tombs and temples at Karnak, Dayr el-Bahri, 
and the cliffs of Thebes. 

Kellia and Wadi an-Natrun, respectively known in patristic sources 
as the Cells and Scetis, and Delta settlements. Both served as the liter- 
ary landscape for the Apophthegmata Patrum in which we learn the origins 
of several settlements. For example, Amoun established the settlement 
of Kellia, in a deserted area roughly a day’s walk from Mount Nitria. 
The settlement of Kellia extends over sixteen kilometers. A survey of 
the area identified over 1500 monastic structures." These structures 
are clustered into seventeen discernable areas of which five exhibited 
a higher percentage of occupation than the others.” Because of the size 
of the site and the impending danger from desert reclamation efforts 
through irrigated farming, the excavation and survey work was begun 
in the late twentieth century and was divided between French, Swiss, 
and Egyptian missions. With these different groups responsible for their 
own area of the site, the archaeologists gained a more comprehensive 
history of Kellia as well as monastic life in general. A closer look at 
the site plan of a typical dwelling will demonstrate the importance for 
redefining our view of the Desert Fathers’ asceticism and their view of 


34 Rodolphe Kasser noted at least 1,500 structures during his survey although only 
goo of these appeared to be still structurally intact for possible excavation, Kellia 1965 
(Geneva, 1965). 

35 Kasser explains that the regional names given to these sites as qusúr (castles) in 
Arabic reflects the recognition that the areas are comprised of several little castles. 
Kella 1965 (see above, n. 34), p. 18. These five are, from west to east, Qusûr Waheida; 
Qusir er-Ruba’tyyat; Qusûr el-’Izeila; Qusûr el-’Abid; and Qusûr ‘Isa. 
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solitude, especially when one considers that at times the monks were 
living closer than five meters from each other’s dwellings. 

The two most southeastern mounds at Kellia, known now as Pher- 
me, contain structures that prove that monastics located to the region 
as early as the early fifth century.*° A general dwelling plan included 
a large enclosure with a small house attached to the northwest wall. 
The dwelling was multi-roomed with a courtyard, a main entrance, 
and rooms for one or two occupants, one of which was comparatively 
larger than the others.” The general assumption is that the larger 
quarter was the residence of the elder and the smaller room was 
given to the disciple or servant. These rooms were also frequently 
attached directly to the cooking facilities. ‘The place set aside for prayer 
was often within the residence of the elder and was designed with 
ceramic vessels horizontally placed in the wall to enhance the acoustics 
during prayer.” The second phase of building in the sixth and seventh 
centuries included the addition of more residences and the connection 
of free-standing dwellings with another by the construction of a wall. 
This second stage of construction typifies the type of extension of 
early dwellings that were later connected by a courtyard built with two 
walls.” The use of the enclosure wall could serve as a protective barrier 
since there is no evidence that the monks at Kellia lived behind a large 
enclosure wall as found at the monastery of Jeremias at Saqqara or 
at the Upper Egyptian site of Dayr al-Balazia.‘° Within the walls, the 
ascetics had a well for drawing water, an outhouse or latrine area that 
was downwind, and rooms for guests. 

A second site associated with early monasticism is Scetis, known 
today at Wadi an-Natrun. The area was settled, according to the liter- 


36 Elzbieta Makowiecka, ‘Excavations in Kellia, 1987-1988: Kom 39-40 at Qusur 
Hegeila,’ Archaeologia 44 (1993), 103. Stephen Davis, of Yale University, director of the 
Egyptian Delta Monastic Archaeology Project and I, as Chief Archaeologist, started 
excavation work at Pherme in 2006. Earlier survey work was conducted by the Swiss 
in the late 1980s. ‘The most recent volume published is Explorations aux Qouçoûr Hégeila et 
‘Ereima lors des campagnes 1987, 1988 et 1989, ed. Philippe Bridel (Louvain, 2003). 

37 G. Descceudres, ‘L'architecture des Kellia,’ Le Monde copte 14-15 (1988), 81-84. 

38 Pascale Ballet and Maurice Picon, ‘Recherches preliminaries sur les origins de la 
céramique, des Kellia (Egypte): Importations et productions égyptiennes,” Cahiers de la 
céramique égyptienne 1 (1987), 17-48. 

39 Elzbieta Makowiecka, ‘Monastic Pilgrimage Centre at Kellia in Egypt, in Akten 
des XII. internationalen Kongresses fiir christliche Archäologie (Münster, 1995), pp. 1002~1015. 

40 Peter Grossmann, ‘Ruinen des Klosters Dair al-Balaiza in Oberägypten, Jahrbuch 
für Antike und Christentum 36 (1993), 171—205. 
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ary tradition by Macarius of Egypt, also known as Macarius the Great. 
Today the area is one of the most well known in Coptic monasticism 
and is home to four active monasteries: Dayr al-Baramous, Dayr es- 
Syriani, Dayr Anba Bishoi, and Dayr Abu Makar. The pope of the 
Coptic Orthodox Church, His Holiness Papa Shenouda, uses one of 
the monasteries as a desert residence.’ The exact evolution of Scetis 
from a solitary monastic dwelling to four distinct communities is not 
clearly attested in the literary or documentary sources.” Later tradi- 
tions recognized Macarius as the founder of the monastic settlements 
in Scetis. Two excavations have been conducted in Wadi an-Natrun: 
one mission by the Dutch at Dayr al-Baramous and one by an Amer- 
ican team, for which I served as field director, at Dayr Yohannas al- 
Quseir. The latter excavation was carried out at a site believed to be 
the topos of John the Little, which is approximately three kilometers 
southeast from the present-day monastery of Dayr Anba Bishoi. ‘The 
architectural features visible from the surface include a large enclosed 
area with a small church and a dwelling dating to the Ayyubid-Mamluk 
period;* several low lying monastic dwellings surrounding this enclosed 
structure; and three more substantial structures that resemble the type 
of dwellings found at Kellia.*® 


4 The Coptic name was Shiet (Scetis) or Shi hêt, to weigh the heart. For the Greek 
and Latin writers the site was Scetis, Scete, or Scitium. Since the conquest of Amr ibn 
al-’As the area was called Wadi Habib, after one of the Muslims who settled in the 
area. In the fifteenth century the site was identified as Wadi an-Natrun, designated in 
the area by its rich supply of natron. In an eighth-century vita of John the Little, the 
author identifies Scetis as home of Macarius’s descendants, see ‘Zacharias of Sakha, 
An Enconium on the Life of John the Little,’ in Coptic Church Review 18, trans. Maged 
Mikhail and Tim Vivian (1997), 21. 

#2 See Bernard Flusin, ‘Le moine et le lieu: Récits de fondation a Scété et dans le 
monde des Apophtegmes, in Saints Orientaux, ed. Denise Aigle (Paris, 1995), pp. 117-139. 

43 From 1995-1999, the excavation has the name Wadi Natrun Excavations. However, 
the concession was limited to the area identified as the Monastery of John the Little 
(Dayr Yohannes al-Quseir). Excavations resumed in 2006 at this site under my direction 
as part of the Egyptian Delta Monastic Project (see note above, n. 36). 

4# A survey of the area in 1992 assessed the potential value of the site for future 
excavation and was used as a preliminary report for the Supreme Council of Antiquities 
in Egypt. Samuel el-Souriani, ‘Bâtiments monastiques anciens au Wadi Natroun,’ Le 
monde copte 21-22 (1993), 245-253. 

4 This enclosure was expanded, although a survey of this extension is yet to be 
completed to determine the date of the addition. 

46 The Armenian Monastery was partially excavated by the Egyptian Antiquities 
Service in 1989 and 1990. A surface survey and plan was later conducted by Peter 
Grossmann, ‘The so-called Monastery of the Armenians,’ to be published with the 
reports on the Wadi Natrun Excavations 1995-1999. Grossmann is skeptical that the 
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A plan of a monastic dwelling, Menshobia AB 1 from the monastery 
of John the Little, reflects the Kellian design with a core dwelling 
(rooms 8-12) from which linear additions radiated to the north, east 
and south.” The core dwelling has the best state of preservation with 
walls to a height of 2—-2.4 meters. These walls were protected by the 
later additions that abutted the original walls of the dwelling that date 
to the seventh and eighth centuries. A central courtyard (rooms 6 and 
7) opens to the east of the first dwelling.“* The area included one well, 
two fire pits, and a large deposit of discarded pottery. The courtyard 
does not demonstrate any evidence of being roofed, which would allow 
the occupants to have large fire pits open for cooking, A prayer area 
(room 5) and subsidiary rooms (rooms 1-3) extend to the north from the 
courtyard as one addition in the second phase of the dwelling. Room 
5, with an eastern-facing mastaba, or bench, was used as a place of 
prayer. The monastic would face east and gaze upon painted images of 
angels and saints that once decorated the walls and were later recovered 
through excavation from the debris fill of this room.°? 

Both Kellia and Wadi an-Natrun bear evidence of early monasticism 
and likewise experienced a period of expansion after the Islamic con- 
quests. ‘Therefore these two sites show that Byzantine monasticism in 
Egypt had longevity and was not as short-lived as the literary tradition 
might imply. Elsewhere in Egypt, we witness equally impressive evi- 
dence of late antique expansion and continuity into the later medieval 
periods under the Ayyubids. In Upper Egypt, in the ancient capital 


site is actually that of the Armenians since the material is earlier than the purported 
founding of the settlement in the eleventh century. 

47 Bastiaan Van Elderen, ‘Preliminary Report-Wadi Natrun Excavations: 1995 Sea- 
son,’ submitted to the Supreme Council of Antiquities, 27 March 1995 (hereafter cited 
as WN 1995); idem, ‘Preliminary Report-Wadi Natrun Excavations: 1996 Season,’ sub- 
mitted April 1996; idem, ‘Preliminary Report-Wadi Natrun Excavations-1999 Season,’ 
submitted March 1999. 

48 Further investigation in the courtyard is needed if we are to understand its 
relationship to the first dwelling (whether, for example, it was in use during the initial 
stage of the occupation or if it was built later to connect the rooms to the north and to 
the south). 

49 The design of this installation parallels other kitchens found at Kellia, Esna, and 
Naqlun. At Esna see Jean Jacquet, ‘Des couveuses artificielles au sixième de notre ère,’ 
in Hommages à la mémoire de Serge Sauneron, ed. Jean Vercoutter (Cairo, 1979), pp. 167-174. 

50 Images of haloed, white clad individuals; haloed saints who held cross staffs; a 
bird with a black ring; and numerous eyes and fingers are the only remains of what 
once was a series of brilliant figures in yellow, red, orange, white, and black. WN 1995 
(see above, n. 47) and personal observation in 1995. 
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of Thebes, Egyptian ascetics practiced adaptive reuse of abandoned 
tombs and temples. On the east bank, five churches were built in and 
around the Temple of Luxor. Although Karnak Temple bears signs of 
monastic additions within the Pylon gates, the monks overwhelmingly 
chose the west bank as their dwelling place in the sixth century. 

One such example of monastic settlement is a site known as the 
Monastery of Epiphanius.*! In a will identifying the boundaries of the 
settlement, two monks refer to the site as the dwelling places that 
include caves and towers. This small cluster of dwellings from the 
sixth century produced primarily linen and leather goods. The monks 
were responsible for weaving burial shrouds and their community could 
boast of eight sunken pit looms, thereby testifying to their art as crafts- 
men. The presence of a will ensured that the leadership of this com- 
munity would be securely in the hands of an individual chosen by the 
present father of the dwelling places. Similar wills have been found else- 
where in Egypt illustrating that monks owned property, that they were 
concerned enough with those under their charge to follow legal proce- 
dures to protect what they owned, and that ownership of a monastic 
site entitled the owner to sell, divide, rent, and restore the site just as 
any other piece of property.” It was even possible to sell a cell within 
a larger monastic community as is seen in the sale receipts from the 
Melitian monks at Labla who sold a cell within a larger collection of 
dwellings. 

The monastic site of Naqlun includes over ninety dwellings that were 
literally carved out of the pebbly hills that skirt the edge of the cultiva- 
tion of the Fayum. Unlike the Monastery of Epiphanius which was a 
small community of twenty or thirty residents, Naqlun’s largest popu- 
lation could be over 150. A Polish expedition has been excavating this 
site since the late 1980s and has discovered a settlement that was only 
known within Egypt, unlike the famous sites of Kellia and Wadi an- 
Natrun in the north.* The current excavations at Naqlun demonstrate 


5! Hugh Winlock and Walter Ewing, The Monastery of Epiphanius at Thebes (New York, 
1973). 

52 Leslie MacCoull, ‘Prophethood, Texts, and Artifacts: The Monastery of Epipha- 
nius, Greek, Roman and Byzantine Studies 39.3 (1998), 307-324; M. Krause, ‘Zur Verfassung 
koptischer Klöster: Die Abtswahl/Abtsernennung in koptischen Klöstern, in Themelia, 
ed. M. Krause and S. Schaten (Wiesbaden, 1998), pp. 225-231. 

53 McGing, ‘“Melitian Monks at Labla’ (see above, n. 10). 

5t See Wlodzimierz Godlewski, ‘Dayr el Naqlun. Topography and Tentative History. 
Archeologia e Papiri nel Fayyum,’ in Storia della Ricerca, Problemi e Prospettwe (Siracusa, 
1997), pp. 123-145; idem, ‘Excavations 1997,’ Polish Archaeology in the Mediterranean 9 
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that the settlement followed the loosely defined community layout seen 
at places such as Wadi an-Natrun and Kellia. The dwellings are scat- 
tered around the hills, some being as far apart as two kilometers, with 
others being as little as one meter apart.» 

Hermitage 1 serves as example of the type of settlements constructed 
at Naqlun. The hermitage was occupied in the sixth century and 
abandoned by the ninth century. The residence was entered only 
through a doorway on the western side of a central courtyard. This 
terraced area was walled and plastered to protect the solitude of the 
occupants from the valley and activity along the paths of the hills.” 
With over 90 monastic residences, the hills of Naqlun were heavily 
occupied and based upon the documentary evidence retrieved from the 
site, these monastics traded their products of woven baskets and served 
as medical consultants for the ill of the area. The residents received 
visitors and were also active in overseeing the acquisition of provisions 
for themselves and others in their community. 

The dwellings at Naqlun are multi-roomed, following the indepen- 
dent model of expanding horizontally rather than vertically. The insta- 
bility of the mountain cliffs made any second-story dwellings problem- 
atic in the hills. The monastics who resided here were content with 
their well crafted rooms, a place for their manual work, and were not 
as concerned to have the representations of heaven in their cells as 
is visible in the cells at Saqqara or at Kellia. The poor preservation 
of the plaster does not hide the fact that these dwellings were simply 


(1997), 77-86; idem, ‘Naqlun 1989-1992,’ in Acts of the Fifth International Congress of Coptic 
Studies, vol. 2, ed. Tito Orlani and Dwight Johnson (Rome, 1993), pp. 183-195; idem, 
‘Naqlun, Excavations 1995,’ Polish Archaeology in the Mediterranean 7 (1996), 82-88; Tomasz 
Derda and Tomasz Gorecki, ‘Dayr el Naqlun 1988-1989: Second Preliminary Report,’ 
Nubica 3 (1994), 201-263; Tomasz Herbich and Ewa Wipszycka, ‘Dayr el Naqlun 
1986-1987. Preliminary Report,’ Nubica 1 (1990), 171-207; idem and Ewa Parandowska, 
‘Excavations 1996,’ Polish Archaeology in the Mediterranean 8 (1997), 88-97. 

55 Jaroslaw Dobrowolski, “The Monastic Complex of Naqlun—Topography of the 
Site, in Orbis Aethiopicus: Studia in honorem Stanislaus Chojnacki natali septuagesimo quinto 
dicata, septuagesimo septimo oblata, ed. Piotr O. Scholz (Albstadt, 1992), p. 314. 

56 Evidence cited for this dating includes the presence of glazed ware, which is 
not abundant in Egypt until the eighth century and Arabic papyri found within the 
dwelling but too fragmentary for comment at this time. Herbich and Wipszycka, ‘Dayr 
el Naqlun 1986-1987 (see above, n. 54), p. 194- 

57 At some point in its occupation, the entrance to Hermitage 1 was redesigned with 
a raised platform of broken amphorae that created a small terraced entrance. Ibid., 
P- 193. 

58 Dobrowolski, ‘Monastic Complex of Naqlun’ (see above, n. 55), p. 317. 
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white-washed, occasionally decorated with red plaster and/or paint, 
and devoid of significant graffiti. While Naqlun does share patterns of 
design (e.g. a prayer area, sleeping area, kitchen, rooms for a servant), 
the physical location of the settlement reveals the community’s inde- 
pendence from the more well-known sites of Kellia, Wadi an-Natrun, 
and Saqqara. 

The White Monastery in Sohag, like the community at Naqlun, was 
known only within Egypt. The monastery is foremost associated in 
Egyptian monasticism with its third abbot, Shenoute. His rules would 
shape the subsequent generations in the area. ‘The White Monastery 
was part of a monastic alliance that included both male and female 
communities—both eremitical and coenobitic dwellings—and was ac- 
tively engaged with the nearby cities and villages of the Panopolite 
nome.” The archaeological investigation of the site began in the 1980s 
with the Egyptian Antiquities Organization, now the Supreme Coun- 
cil of Antiquities (SCA),®! and is now excavated by the Consortium 
for the Research and Conservation in the Monasteries of the Sohag 
Region. 


59 Known today by its Arabic names: al-Dayr al-Abyad and Dayr Anba Shenouda. 

60 The most recent study of the Upper Egyptian town of Panopolis is Arno Egberts, 
Brian Muhs, and Jacques van der Vliet, eds., Perspectives on Panopolis: An Egyptian Town 
from Alexander the Great to the Arab Conquest (Leiden, 2002). 

6l The first archaeological survey at the site was overseen by Sir William Flinders 
Petrie and his results, which consist of only two pages of comments, are found in 
William Flinders Petrie, Athribis (London, 1908). The lands of the White Monastery 
extended as far south as Athribis and recent work at this site is reported in Yahia al- 
Masry, ‘More Recent Excavations at Athribis in Upper Egypt,’ Mitteilungen des Deutschen 
Archäologischen Instituts, Abteilung Kairo 57 (2001). For the first discussions of the work 
in the 1980s, see Peter Grossmann and Mahmoud Ali Mohamed, ‘On the Recently 
Excavated Monastic Buildings in Dayr Anba Shinuda: Archaeological Report,’ Bulletin 
de la Société d’Archéologie Copte 30 (1991), 53-63 and plates 1 and 11. The most recent 
report on the work is Mohamed Abdel-Rassul, Peter Grossmann, and Darlene Brooks- 
Hedstrom, “The Excavation in the Monastery of Apa Shinuda (Dayr Anba Shinuda) 
at Suhag’ with ‘Documentary Photography at the Monasteries of Apa Shinuda and 
Anba Bishoi, Suhag’ by Elizabeth S. Bolman, Dumbarton Oaks Papers 58 (2005), 371-3823 
Darlene Brooks-Hedstrom, Peter Grossmann, and Mohamad Abd al-Rassul, ‘Second 
Report on the Excavation of the SCA in the Area of the Monastery of Shenute at 
Suhag,’ Dumbarton Oaks Papers, forthcoming. 

62 The overall director is Elizabeth S. Bolman (Temple University) and I serve as 
chief Archacologist of the White Monastery Federation Project, which is one compo- 
nent of the larger program for research in the area under the auspices of the Consortium. 
The first season of excavations began in 2005 with financial support from the National 
Endowment for the Humanities, the American Research Center in Egypt, Dumbarton 
Oaks Project Grants, and Wittenberg University. 
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As an illustration of the type of remains found at the White Mon- 
astery, we can examine the seventh-century monastic residence, which 
housed the coenobitic monastics. The multi-storied building is located 
on the west side of a large, open-air courtyard, and the masonry of 
this structure is of a superior quality, making this one of the more 
prominent buildings at the site. During the clearing of this building, 
archaeologists recovered two caches of early Byzantine coins totaling 
400 pieces. One of the coins clearly bears the name of Emperor Phocas 
(602—610 CE). The ceramic evidence found within the building date 
the structure’s use well into the seventh and eighth centuries. No evi- 
dence is apparent of any conflagration at the site that could be either 
attributed to the Persian Conquest or the later Islamic Conquest. Other 
monastic structures at the site that are comparable in date include: 
installations identified as a mill, a washing area, a kitchen, and pos- 
sibly a second refectory. An extensive system of water distribution pipes 
spreads from this throughout the site with a substantial water storage 
facility including a deep well, that might date even as early as the time 
of Shenoute in the the fifth century. Small finds at the site are as infor- 
mative as the architectural remains in helping us build an understand- 
ing of monastic life. Surface pottery shards on the site are indicative of 
occupation from the Late Antiquity to the Tulunid period (late ninth 
century).! 

What has been repeatedly overlooked in the study of Christianity in 
Egypt and in the study of Egyptian monasticism is the longevity and 
continuity of practice after monasticism becomes a facet of western 


63 These coins are now in the Islamic Museum in Cairo. 

6t Diagnostic types at the site include: Late Roman Amphorae, Early Byzantine 
Amphorae, Coptic Painted Ware, Coptic Glaze Ware, Fayumi Ware, Abbasid Buff 
Ware, and a range of Islamic glaze ware with sgraffito patterns that are reflective of 
Ayyubid and Mamluk production. For examples of the ceramic evidence from monastic 
settlements see Pascale Ballet, ‘La céramique des Kellia. Fouilles récentes de Vinstitut 
frangais d’archéologie orientale,’ in Coptic Studies, ed. Wlodzimierz Godlewski (Warsaw, 
1990), pp. 41-47; Darlene Brooks-Hedstrom, “Tableware and Monastic Practice 600— 
1400: New Questions from the Ceramic Corpus at John the Little’s Monastery,’ in Living 
Jor Eternity: Monasticism in Egypt, ed. by Philip Sellew (forthcoming); Josef Engeman, 
‘Early Islamic Glazed Pottery of the Eighth Century A.D. from the Excavations at Abu 
Mina,’ in Coptic and Nubian Pottery Part I, ed. Wlodzimierz Godlewski (Warsaw, 1991), 
pp. 63—76; Michel Egloff, Kella: La poterie copte, 2 vols. (Geneva, 1977); George Scanlon, 
‘Fayyumi Pottery: A Long-Lived Misnomer in Egyptian Islamic Ceramics. Type I,’ 
Bulletin de la Société Archéologique d’Alexandrie 45 (1993), 295-330; Donald Whitcomb, 
‘Coptic Glazed Ceramics from the Excavations at Aqaba, Jordan,’ Journal of the American 
Research Center in Egypt 26 (1989), 167-182. 
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Christianity. From the remains of monastic settlements it is apparent 
that the policy of being a protected people did in fact benefit monastic 
life as expansion was one of the key features of the seventh and eighth 
centuries. 

At Kellia, for example, the third major phase of occupation involved 
the introduction of churches and double-room halls that were not 
previously a part of the religious architecture of the site with the first 
communities.© The presence of these churches and the martyriums has 
led the excavators to conclude that the monks began to accommodate 
visitors who were not ascetics. The increased popularity of Kellia as a 
spiritual center of ascetic living in the later seventh and eighth centuries 
is clear in both the number of dwellings that were expanded and the 
effort to include larger spaces that could accommodate a significant 
number of individuals. The evidence for this interpretation lies with 
the building of large double-room buildings for accommodating large 
numbers of individuals, the graffiti on walls that indicate persons are 
visitors, and the use of martyriums that were not an important facet of 
the life at Kellia in the earlier centuries. 

At Wadi an-Natrun we see a similar pattern of expansion of already 
existing dwellings. The second phase of rooms to the south of the 
courtyard include a kitchen, a latrine, and a double-room hall. The 
double-hall room most closely parallels designs at Kellia in which a 
large hall was built to accommodate more monastics as the monastery 
increased in popularity with pilgrims and fellow ascetics.” The painted 
fragments from this room, like room 5, include images of monks, Christ 
flanked by two saints, and an inscription that identifies one face as 
that of Poemen (a well known father of Scetis).® The ceramic material 


65 Georges Doescceudres, ‘Mönche als Pilger und als Pilgerziel: Eine Memoria in 
der Eremitensiedlung Kellia in Unteragypten,’ in Akten des XII. Internationalen Kongresses 
Sir christliche Archäologie, Bonn 22.—28. September 1991 (Münster, 1995), pp. 682-689. 

66 The excavation of rooms 16, 17, and 18 retrieved several ceramic vessels that 
comply with the use of the southeastern rooms as utility rooms for the daily cooking 
at the dwelling. The high volume of vessels appears to be more numerous than what 
would be needed in such a small dwelling. 

67 One such example is Kellia building QR 533:42-43. These halls were not 
churches, however, their markings with painted rugs and decorative niches point to 
the revered nature of the spaces to those who used the area for prayer and larger gath- 
erings. A similar room is found at John the Little in the enclosed area. Menshobia AA 1, 
which dates to the later Islamic periods, demonstrates that the architectural forms of a 
double-hall room were still in use. 

68 Elizabeth Bolman, ‘Preliminary Report on the Wall Paintings at John the Little,’ 
submitted to the Wadi Natrun Excavations, April 1996. 
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collected from Menshobia AB 1 extends from the late Roman to the 
Fatimid period.® The recovery of over 40 complete amphorae from 
the late Byzantine and early Islamic periods demonstrates that the 
menshobia was occupied during the seventh till the ninth centuries.” 
The distinctive Coptic Glazeware and the Fayyumi ware were not 
found in large quantities; however, this may reflect the preference of 
the occupants to have only a few of the more decorative ceramic 
vessels. The Coptic graffiti is sparse and poorly preserved. However, 
the orthography of the fragments reveals that the inscriptions are in 
Bohairic, which was not in use until the ninth century. Elsewhere at 
the site Arabic inscriptions were found as well as stained glass windows 
for the church that have Arabic praises to God made of stucco. The 
presence of Arabic at the monastery of John the Little dates to the 
ninth century and continues until the fourteenth century when the site 
was abandoned. 

The large monastic settlement of Bawit on the west bank of the Nile, 
located between Hermopolis Magna and Aphroditopolis, also bears 
evidence of monastic longevity past the period of the great Desert 
Fathers. Neighboring monastic settlements such as Abu Fana” and 
Dayr el-Dik,” to the north, and Dayr al-Balazia and Wadi Sarga, to the 
south, indicate that Bawit was part of an extensive monastic community 
in Middle Egypt.” Frequently Kellia, Saqqara, and Bawit are presented 


69 Some glazeware was identified in the field as Mamluk in 1996. My research into 
the diagnostic shards has led me to revise these attributions and consider the pieces 
as examples of Fayyumi ware, an early glazed type that dates from 850-1150 (the 
Fatimid period). For a detailed discussion see Scanlon, ‘Fayyumi Pottery’ (see above, 
n. 64). 

70 T am currently working on an analysis of the typology of vessels from Menshobia 
AB 1. Similar forms also appear at Kellia, Naqlun, and at Esna. 

71 Helmut Buschhausen et al., ‘Die Identifizierung des ältesten authentischen Heili- 
gen Agyptens,’ in Fifth International Congress of Coptic Studies, vol. 1, ed. Tito Orlandi 
(Rome, 1993), pp. 91-103; Gawdat Gabra, ‘Zur Vita des Bane (Abu Fana), eines Heili- 
gen des 4./5. Jahrhunderts,’ Bulletin de la Société d’Archéologie Copte 29 (1990), 26-42. 

7 Maurice Martin, La laure de Dêr al Dik à Antinoé (Cairo, 1971). This volume is not 
an excavation monograph, but nevertheless is a thorough report of the remains at Dayr 
el Dik based upon Martin’s observation of the settlement. 

73 Harald Baulig, ‘Das frühe Christentum in Hermopolis Magna: Beiträge zur Ge- 
schichte des christlichen Agypten,’ (Ph.D. Dissertation, Universitat Trier, 1984); Peter 
Grossmann, ‘Ruinen des Klosters Dair al-Balaiza in Oberagypten,’ Jahrbuch fiir Antike 
und Christentum 36 (1993), 171-203 and plates 12-16; Peter Grossmann, ‘Die Unterkun- 
ftsbauten des Koinobitenklosters “Dair al-Balayza” im Vergleich mit den Eremitagen 
der Mönche von Kellia,’ in Le site monastique copte des Kellia, ed. Philippe Bridel (Geneva, 
1986), pp. 33-39. The enclosed community was established in the seventh century. The 
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as the signature sites of monastic life in Egypt.” The reason for this 
is that all three have produced fascinating finds of monastic culture 
and these items continue to be tapped for even more evidence for the 
history of monasticism from the late antique to the Ayyubid periods.” 
The site of Bawit was excavated by French expeditions from 1901—1903 
and in 1913.” 

The material retrieved from the site does not reflect the earliest 
occupation of the site, but rather the apogee of the site in the seventh 
and eighth centuries. The substantial size of the site existed into the 
Abbasid period and reveals that monastic communities were free to 
expand and build during Islamic rule. This archaeological record of 
monastic life indicates again the critical importance of the physical 
remains for preserving an example of religious tolerance during the 
Islamic period toward the dhimmis as a general policy. The last date 
recovered from the site is 961 (from the South Church), although the 
majority of the other graffiti date to the mid-eighth century. 

The extensive occupation of the area, the complex painted pro- 
grams, the amount of sculptured architectural elements and the inscrip- 
tions all attest to the sites’ extensive history and daily culture.” Even 
from the small percentage of the site that was excavated, the physical 
remains narrate a more colorful history of monastic life than is repre- 
sented in the textual sources. The French Institute plans to resume work 


arrangement of the domestic architecture, guest facilities, and churches demonstrates a 
concern for longer term community planning than what is seen in settlements designed 
primarily for monastics. The long buildings that typify the domestic architecture held 
more than three or four monks and may be our closest reflection of dwellings that were 
considered “houses” to the Pachomians. 

74 Marguerite Rassart-Debergh, ‘Arte e archeologia coptes: principali testimoni- 
anze, in L’Egitto Cristiano, ed. Alberto Camplani (Rome, 1997), pp. 293-318. 

75 One example is Sarah J. Clackson, Coptic and Greek Texts Relating to the Hermopolite 
Monastery of Apa Apollo (Oxford, 2000). Clackson has translated and edited several texts 
from the region of Hermopolis Magna with the objective of attributing the documents 
to either of the monasteries of Apollo at Bawit or at Titkooh. 

76 A selection of publications on Bawit includes Jean Clédat, Le Monastère et la 
nécropole de Baouit (Cairo, 1904-1916); Emile Chassinat, Fouilles à Baouit (Cairo, 1911); 
Jean Maspero, Fouilles executés à Baouit (Cairo, 1931-1943); Jean Clédat, Le Monastère et 
la nécropole de Baowt, ed. Dominique Bénazeth and Marie-Hélène Ruschowscaya (Cairo, 
1999). 

77 The major pieces of sculpture and wall paintings were divided between the Coptic 
Museum in Cairo and the Louvre in Paris. Dominique Bénazeth, ‘Un monastére 
disperse: Les antiquités de Baouit conservé s dans les musées d’Egypte,’ Bulletin de 
institut français d’archéologie orientale 97 (1997), 43-66. 
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at the site of Bawit this year and with the advancements in archaeo- 
logical excavation and stratigraphic controls, an ever-richer corpus of 
evidence is likely to be available in the coming years. 


Conclusion 


Richard Sullivan scrutinized the Lie of Antony, the Apophthegmata Patrum, 
the Lausiac History, the History of the Monks in Egypt, and Cassian’s Insti- 
tutes and Conferences and found that these sources only represent a sam- 
pling of early monastic life. From Sullivan’s perspective, these authors 
present only one lens into the world of monastic origins. My objec- 
tive in responding to Sullivan’s work was to explore how the Egyptian 
context with a focus upon Coptic texts and archacology is already pro- 
viding a much richer and more authentic portrait of early monasticism. 
The evidence presented here is a reminder that it is essential not only 
to listen to the literary sources, but also to listen to the archaeological 
sources that will inform our understanding of monasticism for what it 
was in practice and in theory. While the Desert Fathers, Paul the Her- 
mit, and St. Antony will still remain in our metanarrative of monasti- 
cism, it is time now to start incorporating new fathers, such as Paul of 
Tamma, Shenoute, and Besa. It is also the time to expand our story of 
monasticism in Egypt to demonstrate that the Desert Fathers left a rich 
heritage that saw its apogee in the periods after Egypt became part of 
the Islamic caliphate. 


“AND EVEN TODAY”: CAROLINGIAN 
MONASTICISM AND THE MIRACULA SANCTI 
GERMAN OF HEIRIC OF AUXERRE 


Jonn J. CONTRENI 


In 1998 Richard E. Sullivan asked, “What was Carolingian monasti- 
cism?” He answered this way: 


Carolingian monasticism was all about finding a place for the cloister in 
the terrestrial setting that would allow those in the cloister to progress in 
their search for spiritual perfection, while at the same time taking into 
account and making mutually fruitful the inevitable encounter between 
the two spheres.! 


Sullivan’s formulation invites historians to view the Carolingian age 
“as the decisive period in the revolutionary transition from autarchic 
to collectivized, socialized monasticism.”? The Carolingians could not 
have put it better. They wanted their monks to be in the world where 
laypeople could see them in their habits and be impressed by the sight 
of them while at the same time being edified by their correct speech 
and song.’ They also wanted monks to remain ascetics. If Benedict 
of Aniane was the “second Benedict,” his ninth-century monks were 
expected to emulate the first Benedict’s sixth-century brothers. The 
picture that has begun to emerge of Carolingian monasticism is of a 
delicate balancing act. Holiness was not acquired once and for all, but 
had to be managed as monks oscillated between their communities 
and the secular world. Some managed to do this successfully, while 
others chose the world or the cloister, but not both.* Future studies of 


' Richard E. Sullivan, ‘What Was Carolingian Monasticism? The Plan of St. Gall 
and the History of Monasticism,’ in After Rome’s Fall, Narrators and Sources of Early Medieval 
History: Essays Presented to Walter Goffart, ed. Alexander Callander Murray (Toronto, 
1998), pp. 251—287, there p. 283. 

? Sullivan, ‘What Was Carolingian Monasticism?’ (see above, n. 1), p. 284. 

3 Karoli epistola de litteris colendis, ed. Alfred Boretius [MGH, Capitularia regum Fran- 
corum I, no. 29] (Hanover, 1883), pp. 78-79, there p. 79: “ut, quicunque vos propter 
nomen Domini et sanctae conversationis nobilitatem ad videndum expetierit, sicut de 
aspectu vestro aedificatur visus, ita quoque de sapientia vestra, quam in legendo seu 
cantando perceperit... .” 

t For Lupus of Ferrières, Hrabanus Maurus, and Haimo of Auxerre, see John 
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monks will need to place their subjects somewhere along the continuum 
between the cloister and its terrestrial setting and to take into account 
the dynamic context of Carolingian monasticism.’ 

This essay studies one ninth-century monk whose monasticism has 
all but been ignored in modern treatments of his life and works. Heiric 
of Auxerre is an important, but, to modern scholars, a relatively lesser- 
known figure in the intellectual and cultural landscape of the ninth- 
century Carolingian ‘renaissance’. Maieul Cappuyns succinctly sum- 
marized the still regnant state of the question on Heiric in 1967 when 
he described him as “one of the most mysterious individuals of the 
ninth century who, despite a short life, played an extremely impor- 
tant role in the transmission of classical and theological culture, such 
as he had inherited it from Lupus [of Ferrières], Hatmo [of Auxerre], 
and Eriugena, to his disciples Remigius [of Auxerre] and Hucbald [of 
Saint-Amand].”° Heiric’s name certainly is not as well known as those 
of Alcuin, Theodulf of Orléans, Paschasius Radbertus or even of his 
teachers, Lupus, Haimo, and John Scottus. Yet, he is an interesting 
figure from several perspectives and his life and work would reward 
further systematic investigation, especially along the substantial trail he 
left in many ninth-century manuscripts. Such a study would reveal that 
Heiric was more than a mere conduit of theological and classical cul- 
ture from one generation to another and that it was his life as a monk 
of Saint Germanus in Auxerre that was at the heart of everything he 
did. ‘This essay can only take one step in the direction of that broader 
investigation by bringing into closer view Heiric’s most personal work, 
his account of contemporary wonders, the Miracula sancti Germani. While 
the unabashed aim of the Miracula was to demonstrate the vitality of his 
monastery’s patron, the Miracula also exemplifies the socialized monas- 


J. Gontreni, “‘By lions, bishops are meant; by wolves, priests”: History, Exegesis, and 
the Carolingian Church in Haimo of Auxerre’s Commentary on Ezechiel, Francia: Forschun- 
gen zur westeuropdischen Geschichte 29 (2002), 29-56, there 50-53; and for Rigrannus of Le 
Mans, who literally bounced back and forth between the life of a canon and the “pig- 
like life of beans and vegetables” of a monk, see Giles Constable, ‘Monks and Canons 
in Carolingian Gaul: The Case of Rigrannus of Le Mans,’ in After Rome’s Fall (see above, 
n. 1), pp. 320-336, there p. 325 for the depiction of monastic life. 

5 For guidance, see, for example, Mayke de Jong, ‘Carolingian Monasticism: The 
Power of Prayer,’ in The New Cambridge Medieval History, Volume II: c. 700 — c. goo, ed. 
Rosamond McKitterick (Cambridge, 1995), pp. 622-653; Mayke de Jong, “‘Imitatio 
Morum”: The Cloister and Clerical Purity in the Carolingian World,’ in Medieval Purity 
and Piety: Essays on Celibacy and Reform, ed. Michael Frassetto (New York, 1998), pp. 51-74. 

6 ‘Publications de sources et travaux,’ Revue d’Histoire Ecclésiastique 62 (1967), 720-721. 
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ticism of the Carolingian age where, as Richard Sullivan put it, the 
“sacred and the profane must intersect so that each might sustain the 
other.” 

But first, some background. Heiric was a life-long monk and thanks 
to the autobiographical details he entered in a manuscript of Bede’s 
computistical works alongside the Easter tables, we know a lot more 
about aspects of his life than we do about the lives of many other 
contemporaries.’ Born in 841, tonsured at age nine in 850 and ordained 
as a subdeacon in 859 when he was eighteen years old, he was, from 
the perspective of the ninth century, a perfect monk, one raised from 
childhood in a monastery.’ A fragmentary entry for 865 indicates that 
he became a priest that year. His calendar entries also indicate the 
centrality of his monastery, the monastery of Saint Germanus, or, in 
French, Saint-Germain, to his life. 

In 859, when Heiric was ordained, the body of Germanus was trans- 
ferred to a new crypt by none other than King Charles II (the Bald) 
(840-877). One can still visit the spectacular crypt at Auxerre. In 864, 
Charles’s son, Lothar, was appointed abbot of the place. When he died 
the next year, Karlomann, Charles’s other son took his place. But Kar- 
lomann came to a bad end in 873 when after many rebellions, his 
father had him blinded. Charles’s reign was tumultuous and Heiric’s 
monastery, given its connection to the monarchy, was right in the mid- 
dle of the turmoil. But Saint Germanus in Auxerre was not the only 
locus of Heiric’s activities and interests. His autobiographical notes 
document connections with Soissons, another city in Charles’s king- 
dom, and with its monastery, Saint Medard. In a retrospective note in 
his copy of Bede’s calendar, Heiric recorded the translation in 826 of 
the body of St. Sebastian to Soissons. He noted in 860 Karlomann’s 
appointment as abbot of Saint Medard. ‘The reference in the follow- 
ing year’s entry as published in the MGH edition is somewhat garbled, 
since the phrase, exultatio mundalorum, is a faulty transcription of two 


7 Sullivan, ‘What was Carolingian Monasticism?’ (see above, n. 1), p. 283. The 
emphatic must is Sullivan’s. 

8 For these notes, see Heirici monachi S. Germani Autisiodorensis Annales breves, ed. 
T. Sickel [MGH, Scriptores 13] (Hanover, 1881), p. 80. 

° Patricia A. Quinn, Better Than the Sons of Kings: Boys and Monks in the Early Middle 
Ages [Studies in History and Culture 2] (New York, 1988); Mayke de Jong, ‘Growing Up 
in a Carolingian Monastery: Magister Hildemar and His Oblates,’ Journal of Medieval 
History 9 (1983), 99-128; Mayke de Jong, In Samuel’s Image: Child Oblation in the Early 
Medieval West [Brill’s Studies in Intellectual History 13] (Leiden, 1996). 
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Tironian notes. The phrase now has been restored to read exulatio mona- 
chorum sancti medardi, that is, exile among the monks of Saint Medard."° 
No one has accounted for Heiric’s substantial connection to Soissons, 
which is also documented in the Miracula. He may have had family ties 
in Soissons through Count Eiricus and the count’s nephew, also Eiri- 
cus.'! Heiric apparently remained in Soissons for three years until in 
865 when, at age 24, he was ordered back to Auxerre, ordained a priest, 
and began to teach in the monastic school. He made his last entry in 
875 and is generally thought to have died in 876/7, the last date by 
which he could have presented the Vita sancti Germani to Charles the 
Bald who died in 877. He may well have lived into the 880s, but prob- 
ably not much beyond them. The ten-year gap between the 865 and 
875 autobiographical entries suggests that not too much weight should 
be placed on the significance of the last note of 875. Heiric dedicated 
his Collectanea to Bishop Hildebold of Soissons who died in 884. Also, 
a poem included in the Collectanea was composed for Bishop Dido of 
Laon (883-893/5) as an inscription on a bell and, with the other con- 
temporary pieces in the collection, was likely composed by Heiric.” 
From an early age, Heiric was recognized as a literary talent in his 
monastery. His skill in both verse and prose brought him to that inter- 
section between the cloister and the world. When the monks of Saint 
Germanus sent a copy of the interpolated version of Constantius of 
Lyon’s life of Germanus to Lothar II (855-869) upon the death in 855 
of Lothar I, his father, they had Heiric compose the dedication that 
accompanied the volume even though he was only fourteen or fifteen 


10 See Eckhard Friese, ‘Kalendarische und annalistische Grundformen der Memo- 
ria,’ in Memoria: Der geschichtliche Zeugniswert des liturgischen Gedenkens im Mittelalter, ed. Karl 
Schmid and Joachim Wollasch (Munich, 1984), pp. 527-534, where Waitz’s reading of 
Heiric’s entry for 861 is emended, there p. 530. For comment on this important revi- 
sion, see Riccardo Quadri, “Del nuovo su Eirico di Auxerre,’ Studi Medievali 33, (1992), 
217-228. 

11 The count and his nephew are mentioned in the count’s charter of 885 for Saint- 
Crépin in Soissons. Count Eiricus may have been the son of Count Rudolf of Troyes, 
the brother of Empress Judith and Count Conrad of Auxerre and loyal supporter of 
Judith’s son, Charles the Bald, although Maurice Chaume doubted this connection: 
‘Onfroi, marquis de Gothie: Ses origines et ses attaches familiales, Annales du Midi 
52 (1940), 113-136, there 132-134. For the charter, see Annales ordinis sancti Benedicti 3, 
no. XXIX, ed. Jean Mabillon (Lucca, 1739), pp. 637-638. 

12 See John J. Contreni, The Cathedral School of Laon from 850 to 930: Its Manuscripts and 
Masters [Münchener Beiträge zur Mediavistik und Renaissance-Forschung 29] (Munich, 
1978), pp. 147-149. But see Riccardo Quadri, ‘Sulla data di morte di Eirico di Auxerre,’ 
Studi Medievali 24, no. 1 (1983), 355-366. 
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years old.’ It must have been during his teenage years that he stud- 
ied with Lupus of Ferriéres and Haimo of Auxerre. Much later, when 
he compiled the notes he took from his two teachers for Bishop Hilde- 
bold of Soissons (871-884), he told his distinguished patron that he had 
scribbled out his masters’ lessons as fast as he could in Tironian notes, 
the Carolingian form of stenography.'* With Lupus, Heiric read clas- 
sical authors and copied down topically arranged memorable sayings 
and deeds from the works of Valerius Maximus and excerpts from Sue- 
tonius’s lives of the Caesars. From Haimo he collected biblically based 
scolia quaestionum. He rounded out the collection with additional classical 
and theological excerpts he might later have encountered on his own. 
Heiric was an inveterate note-taker. Some 20 to 30 manuscripts pre- 
serve his marginal notes, glosses, and inserted texts. This body of work 
is poorly known, but fascinating because in it we observe a scholar and 
teacher doing research. Many of the manuscripts and his glosses con- 
cern texts of classical authors—Caesar, Virgil, Persius, Cicero, Petro- 
nius, Macrobius, Ovid, Priscian, and Martianus Capella—as well as 
Bede.’ 

By the time he was 23 years old, in 864, he began work on a metrical 
life of St. Germanus for Lothar, his abbot and Charles the Bald’s son. 
But Lothar’s death the next year stalled the project for about a decade. 
When Heiric finally finished it, he dedicated the work to King Charles 
himself as well as a companion work, the Miracula sancti Germani that 
he had finished earlier.!° Heiric also composed sermons, three Corpus 
Christianorum-sized volumes of them for his community at Saint Ger- 
manus.'’ Although he moved in the world of bishops and royalty, the 


13 Th. Delforge, ‘Une “Vita Sancti Germani” pour Lothaire II,’ Scriptorium 22 (1968), 
39742. 

14 I Collectanea di Eirico di Auxerre, ed. Riccardo Quadri [Spicilegium Friburgense: 
Collana di Testi per la Storia della Vita Cristiana 11] (Fribourg, 1966), pp. 77, 15-16. 
Jean Mabillon invented the title, Collectanea, for the first edition of the work (1675). 

15 See John J. Contreni, ‘What Was Emperor Augustus Doing at a Carolingian 
Banquet (Anth. lat. 2 719f)?? Rheinisches Museum fiir Philologie 146, no. 3-4 (2003), 372— 
394, for a brief account of Heiric’s manuscripts. 

16 “Confeci praeterea ex miraculis praccellentissimi Germani opusculum aliud gem- 
inis distinctum libris; in quo quia vestri tum nominis tum temporis mentio frequentius 
agitur, vestrae nichilominus illud malui celsitudini dedicandum,” Vita S. Germani, ed. 
Ludwig Traube [MGH, Poetae Latin Aevi Carolini 3] (Berlin, 1896), pp. 431, lines 42—432, 
line 1. The Miracula must have been finished shortly after October, 873, the latest date 
mentioned in the work. 

17 Heirici Autissiodorensis Homiliae per Circulum Anni, ed. Riccardo Quadri [Corpus 
Christianorum Continuatio Medievalis, 116, 116A, 116B] (Turnhout, 1992~1994). 
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community and its patron were the epicenter of Heiric’s life and work. 
The Miracula with the Vita sancti Germant draw to a certain extent on 
Constantius’s fifth-century life of Germanus in the same interpolated 
version that the Auxerre community sent to Lothar II in 855. The uita 
presents a metrical paraphrase, “de prosa in metrum transfusa,” of the 
interpolated version of Constantius’s text, enriched by Heiric’s reading, 
his use of Greek, and his recent familiarity with the work of John Scot- 
tus (Eriugena).'® His account of Germanus’s miracles is considerably 
more original and personal.!° Heiric saw himself as the “special slave of 
blessed Germanus,” “beati Germani peculiare mancipium,” whose task 
it was to broadcast his heavenly wonders to others.?° 

Germanus, born around 375, was in some ways a typical Gallo- 
Roman saint.” A native of Auxerre, his parents were of the highest 
rank and saw to it that he received an education befitting his station. 
He studied law in Rome and rose rapidly, first in the law courts and 
then in provincial administration. Like Ambrose of Milan (337/9-97), a 
man of such talents did not go unnoticed by the Christian community 
at Auxerre, which drafted him in 418 to serve as bishop, a post he filled 
until his death in 446. But Germanus was no Ambrose. Constantius’s 
portrait of him described a bishop less imperial than his contempo- 
raries, a bishop more like Martin of Tours (316/7—97), poor, starving, 
and ragged. And like Martin, Constantius’s Germanus became known 
more for his wonders than for his written works (none of which survive, 
if ever any existed). 


18 See Edouard Jeauneau, ‘Dans le sillage de l’Erigéne: Une Homélie d’Héric 
d’Auxerre sur le prologue de Jean,’ in idem, Etudes Erigéniennes (Paris, 1987), pp. 539- 
557- 
19 Heiric of Auxerre, Miracula sancti Germani episcopi Antisstodorensis [PL 124] (Paris, 
1852), cols. 1207b-1270c. Subsequent references will be to Miracula followed by the 
appropriate columns. This edition and that of L.-M. Duru in Bibliothèque de U’Yonne, 
vol. 2 (Auxerre, 1863), pp. 114-183, faithfully reprint the Bollandists’s edition from Acta 
Sanctorum lulù VII (Antwerp, 1731). Readings have been checked against the earliest 
surviving manuscript, Paris, Bibliothèque nationale de France (BnF), MS lat. 13757 (s. 
IX‘*/*), and variants are noted where appropriate. 

20 Miracula (see above, n. 19), col. 1238b: “Et quanquam mens miraculi conscia in 
interioris hominis penetralibus plauderet; malui tamen coeleste portentum aliis praedi- 
cantibus publicari; ne cui forte suspectus efficerer, quod, cum sim beati Germani pecu- 
liare mancipium, multiplicandi favoris gratia voluerim majora ex minoribus affectare.” 

21 Constance de Lyon: Vie de Saint Germain d’Auxerre, ed. and trans. René Borius [Sources 
Chrétiennes 112] (Paris, 1965); “The Life of Saint Germanus of Auxerre,’ trans. ER. 
Hoare, in Soldiers of Christ: Saints and Saints’ Lives From Late Antiquity and the Early Middle 
Ages, ed. Thomas EX. Noble and Thomas Head (University Park, PA, 1995), pp. 75- 
106. 
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Germanus differed from his colleagues in another respect as well. 
Although Auxerre was his home and his episcopal seat, he was very 
much an international saint. With Bishop Lupus of Troyes (d. 479) he 
was dispatched to Britain to combat the Pelagian heresy and returned a 
second time a few years later with Bishop Severus of Trier (428—455) to 
stamp out the remnants of Pelagianism. Germanus traveled all through 
Gaul seeking relief from late imperial taxation for his people. He saved 
the people of Brittany from invasion by the Alans and then journeyed to 
the imperial court at Ravenna to guarantee their security. It was there 
that he died in 446. Everywhere he went on his journeys, in the cities 
along the way, in the middle of the English Channel, in the heights of 
the Alps, Constantius reported that miracles occurred. As Germanus’s 
body was borne back to Auxerre from Ravenna even more miracles 
occurred, more than Constantius attributed to the living Germanus. 

The international dimension of Germanus’s life and work is sig- 
nificant. It separates him from the other members of the Big Three, 
Dionysius of Paris, and Martin of ‘Tours. The Carolingian monasteries 
of Saint Germanus in Auxerre, Saint Denis in Paris, and Saint Martin 
of ‘Tours were all major cult sites and centers of political and eccle- 
siastical power in the Carolingian world, but only the Auxerre abbey 
could boast a series of chapels, oratories, and churches scattered all 
across western Europe dedicated to Germanus.” Heiric reported mul- 
tiple miracles from at least 30 different sites. Naming places as well as 
personal names lent specificity and credence as well as narrative power 
to his reports. The basic structure of the Miracula sancti Germani is, in 
fact, geographical.” The work opens with a selection of miracles from 
Germanus’s own life and the translation of his body from Italy to Gaul. 
Constantius is the source for some of these reports as is Gregory of 
Tours’ Glory of the Confessors, Bede’s Ecclesiastical History, and the Historia 
Brittonum. Heiric also mentioned “notes in the archives of our church.” 
Then, the lens opens wide to report miracles from many centers asso- 
ciated with Germanus. As the work progresses, the lens tightens up to 


22 See the articles in Saint Germain d’Auxerre et son temps: Communications préséntées à 
Voccasion du XIXe Congrés de Association Bourguignonne des Sociétés Savantes réumé a Auxerre 
(29- Juillet — 2 Août 1948), ed. Société des Sciences Historiques & Naturelles de Yonne 
(Auxerre, 1950) for indications of widespread cult sites dedicated to Germanus. 

23 The chapter headings and numbered divisions of the printed editions of the 
Miracula (see above, n. 19) are modern confections and do not appear in the earliest 
surviving manuscript of the text, BnF lat. 13757 (see above, n. 19) (s. [X*/*). I am 
preparing a note on the original structure and chapter titles of the Miracula. 
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focus on Auxerre and specifically on the church of Saint Germanus, 
and finally on the new crypt. Although Germanus produced mira- 
cles all over Europe, Heiric made sure to draw the story back to his 
monastery and its crypt, which held the remains not only of Germanus 
but also of fourteen other saints. 

There is also a chronological structure to the Miracula. It begins in 
the distant past with Germanus’s life and death concludes in Heiric’s 
present. He specifically reported the dates of miracles that took place 
in 841 (col. 1253c: allusion to the Battle of Fontenoy), 859 (col. 1253d: 
dedication of the new crypt and Charles’s rebound against Louis, his 
brother),** 869 (col. 1256a), 873 (col. 1257c), 862 (col. 1258b), and 8657 
(col. 1262c), probably from the notes he found in his church’s archives.” 
The Paris manuscript of the Miracula notes that all the miracles from 
fol. 136” on date from after the second translation of Germanus’s body 
in 859.7 He also reported historical events that can be dated to his life- 
time, such as the great conuentus Charles held in February 856 at Veteres 
domus (Louviers). Heiric named historically identifiable people as well. 
He dedicated the Miracula to King Charles because, as he told the king, 
his name appears so frequently in the work.” He also named other 
contemporaries, such as Louis the German (806-876), Count Conrad 
(d. after 862) and his wife, Adelheid, Count Vivian (d. 851), Abbot 
Hubert of Saint-Maurice of Agaune and St. Martin of ‘Tours (d. 864), 


24 For this episode, see Jean Roumailhac, ‘Saint Germain d’Auxerre et Charles 
le Chauve: Un exemple du culte des reliques au [Xe siècle, in Memoriam sanctorum 
venerantes: Miscellanea in onore di Monsignor Victor Saxer (Vatican City, 1992), pp. 711-723. 

25 The PL edition gives 864 as the year in question, but this must be a typographical 
error. Both BnF lat. 13757 (see above, n. 19) (fol. 143”) and the Duru edition (see above, 
n. 19) (p. 175) agree on 865. 

2 The dates are reported in that out of sequence order and probably came from the 
notes he consulted in his church’s archives. BnF lat. 13757 (see above, n. 19) divides the 
text into more paragraphs than the printed editions do and more clearly suggests the 
archival notes that lay behind Heiric’s reports. 

27 The heading at the bottom of the folio reads: ADBREVIATIO MIRACULO- 
RUM POST SECUNDAM SACRI CORPORIS TRANSLATIONEM. The Miracula 
occupies fols. 88151" in BnF lat. 13757 (see above, n. 19). This place in the text cor- 
responds to section 103 of the 128 numbered sections of the PL (col. 1255c) and Duru, 
Bibliothèque de l’Yonne (see above, n. 19) (p. 167) editions. Thus, twenty-five of the 
numbered sections or almost twenty percent of the whole concern the years from 860 
to about 875. 

28 Miracula (see above, n. 19), col. 1235c. For the identification with Louviers, see 
Ferdinand Lot, ‘Mélanges Carolingiens I: Veteres Domus,’ Le Moyen Age 17 (1904), 465- 


477. 
29 Vita (see above, n. 16). 


“AND EVEN TODAY” 43 


Erispoé (d. 857), a certain “illuster vir Lotharius, ejusdem comes expe- 
ditionis,” Bishop Heribald of Auxerre (824-857), Bishop Herchenraus 
of Chalons (d. 863), and an unnamed bishop of Reims, undoubtedly 
Hincmar (845-882). The bulk of the miracle stories are, in fact, situated 
in Heiric’s present. His intent was to underscore to his audience that 
Germanus still lived and worked wonders even in their own times. ‘The 
saint’s numerous miracles bridge the chasm between the early fifth cen- 
tury and the ninth century to make Germanus immediate to the lives 
of his Carolingian audience. To make sure that the point did not escape 
anyone, Heiric reminded his audience at least sixteen times that Ger- 
manus’s holiness could be witnessed “even today” through objects and 
sites connected with the saint and through his miracles.” 

Heiric never directly identified the audience for his cameos of some 
60 contemporary or near contemporary miracles worked by the power 
of Germanus. The Miracula was dedicated to King Charles, but com- 
pleted some time before he presented it to the king along with the Vita.*! 
The references to the “archives of our church” suggest that he had 
the monks of Saint Germanus in mind when he composed the work.” 
The last sections of the Miracula confirm these clues, for in them Heiric 
directly addressed monks in very powerful terms, exhorting them as 
athletes of God and as members of the third order to cultivate the spir- 
itual life and to be mindful of the public impact of their lives. Given 


30 Miracula (see above, n. 19), cols. 1212a and b, 1213b, 1214c, 1216b, 1217d (twice), 
1222C, 1223a, 1230C, 1244b, 1264c, 1265b, 1270d, 1271b, and 1272c. 

31 Vita (see above, n. 16). 

32 Miracula (see above, n. 19), cols. 1208d—-1209a: “Siquidem, ut in nostrae archivis 
ecclesiae annotatum reperitur, beatissimo Germano rebus exempto humanis, in epis- 
copatum suffectus Alodius, triginta ferme annis pontificatus sui functionem explevit.” 
Ibid., col. 1265a: “antiquissimi et bis superius memorati testamenti ejus pandit auctori- 
tas, quodque in nostris adhuc conservatum archivis... .” 

33 Ibid., cols. 1267c-1268d: “Agite itaque, spiritalis tirocinii professores, excellentis 
propositi complices, summae philosophi sanctitatis, quos sacro ordini consuescere, in 
religione consenescere, virtutibus immori, praesaga rerum gratia pracelegit, voluntas 
exercuit, pudica parentum devotio mancipavit: date operam, praestate diligentiam, 
librate cautelam, ne pectoris vestri domicilium spiritus malignus inficiat, ne sensibus 
admixtus intimis incestet animae sanctitatem, splendidissimumque illum divini theore- 
matis oculum illecebra subornatae persuasionis obnubilet.” Ibid., col. 126ga—b: “Athle- 
tae Dei estis, in stadio spiritali decernitis: legitime certandum est, ut ad bravium per- 
tingatur. Spectaculum huic mundo facti estis; in vos omnium oculi diriguntur; conver- 
satio vestra tanquam in speculo constituta, magistra est publicae disciplinae: quidquid 
egeritis, id sibi omnes faciendum putant.” Ibid., col. 1270a: “Aliis belligerantibus, agri- 
colantibus aliis, tertius ordo estis, quos in partem privatae sortis allegit, quanto rebus 
extrinsecis vacuos, tanto suae servitutis functionibus occupandos. Utque alii pro vobis 
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his audience, it is striking that monks are virtually absent from the 
accounts of miracles, most of which are dominated by laypeople. None 
of the miracles involved the monks of Saint Germanus, except for a 
mysterious bell-ringing that involved Heiric himself, but this happened 
in Soissons, not Auxerre. But, actually, the monks of Saint Germanus 
are everywhere in the account as its auditors and readers and, in their 
cloister, as the primary spiritual beneficiaries of the miracles Germanus 
worked in the world and on worldly people.** 

While most of the miracles involve rural folk from around Aux- 
erre, contemporary famous people also felt the power of Germanus’s 
wonderworking. The most spectacular miracle Heiric reported affected 
Count Conrad. Conrad was much more than a local count. As the 
brother of Judith (d. 843), the empress of Louis the Pious (776-840) 
and King Charles’s mother, Conrad was, according to Heiric, “most 
famous, a partner of kings, and among the palace leaders, the first of 
all of them.” As count of Auxerre, he was an important figure in the 
struggle of Charles, his nephew, to prevail against his brothers. Con- 
rad contracted an eye disease that could not be healed by any of the 
doctors called in from around the kingdom. During the night before 
he was scheduled to have the eye cauterized, he visited Germanus’s 
shrine in search of spiritual comfort from the morrow’s “menacing ter- 
ror.” ‘There, he gathered up some of the flowers that had been strewn 
around the shrine and held them against his aching eye. His eye was 
cured. In thanks, Conrad and Adelheid, his wife, undertook a twenty- 
year building project to refurbish Germanus’s crypt. 

Germanus worked a miracle on another Carolingian count, but not 
so positively. Count Vivian of Tours, equally as famous as Conrad, was 
a staunch political ally and chamberlain of King Charles, but as lay 
abbot of Saint Martin of ‘Tours and disrespecter of Germanus’s holy 
places, he rated only a “some prince Vivian” from Heiric. While on 


duras conditiones subeunt vel militiae, vel laboris: itidem vos illis obnoxii persistitis, ut 
eos orationum et Officii instantia prosequamini.” 

34 There is a “quendam fratrum” (ibid., col. 1256d) and a “Folcoldus, ex coenobio 
sancti Juliani clericus” (ibid., col. 1261c) mentioned in the reports. His account of the 
second translation of Germanus in 859 also presumes the presence of the monks of 
Saint Germanus at the ceremonies, since only the visiting “outsiders” are mentioned: 
“pauci admodum circumsistunt; episcopi scilicet venerabiles, et probatissimi sacerdotes, 
regem intra sanctorum sanctissima comitati: caeteros quidem ab intimis arcuit” (ibid., 
col. 1255a). 

35 Ibid., col. 1247b: “Chuonradus princeps famosissimus, collega regum, et inter 
primates aulicos apprime inclytus.” For the miracle, see ibid., cols. 1247b-1250c. 
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a journey, Vivian dared to use a church dedicated to Germanus as a 
place for his retinue to take a meal. In recompense for his profanation 
of a holy place, Germanus struck dead Vivian’s hunting birds, his 
falcons." Another noble also violated Germanus’s territory when he 
dared to pasture his horses in a field belonging to the church of Saint 
Germanus, only to have the poor horses contract in agony as soon as 
the grass touched their teeth, their jaws twisted sideways in the shape of 
the letter X. The noble soon repented of his transgression and making 
a candle in the shape of a horse, offered it to Germanus who soon 
made the horses sound.’ 

But most of the accounts are framed in less sumptuous settings than 
royal assemblies and affect only the humble—a little boy named Eso- 
pus, a woman named Nantilla, an unnamed blind person, and various 
other named and unnamed laypeople. Laywomen especially experi- 
enced correcting miracles. When Doda continued to work at her weav- 
ing on Sunday, the Auctor naturae responded by crippling her hands. 
Repentance and prayers to Germanus cured her. Nonnula and Fre- 
degardis suffered the same experience for their Sunday work. Another 
woman, Maria, came to the church on the pretext of praying, but really 
to steal altar linens. When all her limbs were paralyzed, she publicly 
confessed her sin, whereupon the priest and people intervened with St. 
Germanus for her cure.** 

Priests appear as actors in a handful of the stories, but are rarely 
named. One long report centered on the priest of the church of Saint 
Germanus in the suburbs of Soissons. This very interesting church 


36 Ibid., col. 1238c-d: “Huc vice quadam Vivianus princeps deveniens, qui tum 
eidem dominabatur fundo, instructum sessurus ad prandium, capos, quos vulgo fal- 
cones nuncupant, qui secum delati fuerant, per basilicae porticus componi praecepit. 
Hoc facto, convivio sese indulsit: a quo cum surrexisset, falcones universos mortuos 
reperit, iisdem, quibus implexi fuerant, pedicis dependentes. Temeritas principis punita 
damno gratissimae voluptatis, ipsi quidem tristitiam, reliquis intulit admirationem. Ger- 
manus sanctissimus suo reverentiam vindicans loco, quam sibi displicuerit saeva rapac- 
itas, evidenter admonuit, cujus vitium etiam in avibus raptu victitantibus tam districte 
persecutus est.” Heiric undoubtedly knew that Vivian had been killed in 851 fighting in 
Brittany. Vivian’s relations with monks were testy. See Paul Edward Dutton and Her- 
bert L. Kessler, The Poetry and Paintings of the First Bible of Charles the Bald (Ann Arbor, 
1997), pp. 22-24, 31-38, and 80-81. 

37 Miracula (see above, n. 19), col. 1233a—b. 

38 See ibid., 1234b-1235a. These miracles all took place at a country church “ad 
beati Germani pertinens potestatem” (ibid., col. 1233b) and are reported in the section 
labelled DE MIRACULIS APUD ECCLESIAM PAULIACI GESTIS (BnF lat. 13757 
(see above, n. 19), fol. 112”). Pauliacus was a villa in the countryside of Sens. 
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has largely escaped the notice of scholars. According to Heiric, it 
was built by laymen, the twelve most prominent merchants in the 
world (“a duodecim famosissimis negotiatoribus orbis olim perhibet 
esse constructam.”)*® They traveled from kingdom to kingdom, but 
used Soissons as their base. The church they had built was intended 
to acknowledge Germanus’s protection of them as they traveled over 
land and sea. Perhaps the merchants were drawn to Germanus because 
of the saint’s own peripatetic life. The place was well known for its 
sanctity, but given space limits, Heiric could only report one miracle 
told him by the priest of the place. The priest had a greedy neighbor 
who one night moved the boundary stones of the church’s field to 
increase the size of his own fields. When the priest re-set the stones 
in their proper places, the neighbor came out again to move them. 
Finally, the priest asked St. Germanus to help protect his property and, 
sure enough, the neighbor was paralyzed. His friends carried him to the 
priest. He did penance for several days and was cured both of his illness 
and of his sin. Although the action of this story, the nocturnal moving 
of the stones, was surreptitious, the miracle itself turned it into a public 
event involving friends, the performance of penance, and a cure that, 
presumably, everyone knew about. Crowds and people are important 
elements in many of Heiric’s accounts. Germanus worked his wonders 
not only in the present of Heiric and his monastic brethren, but also in 
very public settings. 

The most spectacular public setting for a miracle involved a young 
mute girl, who came to an important conclave of notables attending the 
announcement in February 856 of the engagement of King Charles’s 
son to the daughter of the Breton leader, Erispoé. Heiric was always 
careful to alert his audience to the presence of crowds in the foreground 
of many of his miracles. “As often happened, a large crowd of poor 
people flooded to the assembly.”*! Perhaps they were hoping for charity 
or at least for food left over from the magnates and their entourages. 


39 But see Michael McCormick, Origins of the European Economy: Communications and 
Commerce, A.D. 300-900 (Cambridge, 2001), pp. 647-648. 

40 Miracula (see above, n. 19), cols. 1236d—1237¢. 

41 Ibid., col. 1235c: “Rex Karolus huc fortasse [BnF lat. 13757 (see above, n. 19), 
fol. 115" forte] devenerat, cum Herispogio duce Brittonum placitaturus, ac seria quae- 
que de regni negotiis tractaturus: illuc, ut in tanto conventu assolet, immodica turba 
pauperum undecunque confluxit; inter quos puella quoque muta adfuit.” BnF lat. 13757 
titles this section DE PUELLA MUTA GENERALIS CONVENTUS TESTIMONIO 
CURATA (fol. 1157). 
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But the girl was denied hospitality and retreated to the nearby chapel 
of Germanus where, in the middle of the night, the samt himself 
appeared to her. Humans might deny her the right of hospitality, but 
Germanus would make up for that by restoring her use of speech. The 
evidence was apparent the next day when she was able to speak and 
also in a great quantity of blood that had spilled from her throat onto 
the chapel’s pavement. Because so many attended the assembly from 
throughout the kingdom, news of the miracle spread far and wide.” 
Although the setting of a royal conuentus for this miracle was excep- 
tional, that it took place during a highly charged and crowded gath- 
ering was not. Many of the miracles Heiric reported occurred dur- 
ing festivals that commemorated the arrival of Germanus’s body from 
Ravenna to Auxerre, that is, October 1, a day that loomed much larger 
in the Miracula and at Auxerre than August 1, Germanus’s actual death 
date in faraway Ravenna. Heiric always described the public excite- 
ment that surrounded the feast day when people gathered to commem- 
orate the event. He described people as flocking or flowing en masse to 
the festivities.“ On one October celebration in Soissons, Heiric himself 


42 Miracula (see above, n. 19), cols. 1235b—-1236a. One wonders in this case and in 
others if laypeople, sensing the monastic appetite for miracles and the public fame and 
status that accompanied them, obligingly staged cures for eager patrons. There is a 
suggestion of peasant agency also in Agobard of Lyon’s suspicion that rural folk used 
stormmakers and magicians to hide crops and reduce the dues they owed to lay and 
ecclesiastical lords. See Paul Edward Dutton, “Thunder and Hail over the Carolingian 
Countryside,’ in idem, Charlemagne’s Mustache and Other Cultural Clusters of a Dark Age (New 
York, 2004), pp. 169-188, there pp. 185-187. 

43 There are only two mentions of the kalends of August, Miracula (see above, n. 19), 
cols. 1223a and 1237d, but seven of the kalends of October: ibid., col. 1225a, Ger- 
manus’s arrival in Auxerre: “O diem festivam, tantis uberem lacrymis, tantis gravidam 
gaudiis”; ibid., col. 1224c; ibid., col. 1229c, “Id actum est ea, quae Kalendis Octobribus 
evenit, festivitate, quamque ob sacri ejus depositionem corporis splendidiorem caeteris 
prisca veterum commendavit auctoritas”; ibid., col. 1232b, “Quo in loco, cum sem- 
per mira patrentur et maxima, in splendidissima tamen festivitate Kalendarum Octo- 
brium divina copiosius beneficia devote confluentibus ingeruntur”; ibid., col. 1232d, 
“Annus sequens ejusdem gaudia festivitatis revexerat”; ibid., col. 1236b, “Horum autem 
duorum festa pontificum [of Remigius of Reims and Germanus] Kalendis Octobribus 
mundo pariter illuxisse, vulgo quoque notissimum est”; ibid., col. 1256b, “Igitur cum 
ad Kalendarum Octobrium solemnitatem publicis orbis terrarum gaudiis celebrandam 
numerosa populorum fluxisset ex more congeries... .”; ibid., col. 1257c, “Anno 873, 
Verbi inter homines humanati publica fidelium religiositas populorum diem Kalen- 
darum Octobrium votivis gaudiis exigebat.” 

4 Ibid., col. 1235c, “immodica turba pauperum undecunque confluxit”; ibid., col. 
1236b, “populus ex more confluxerat”; ibid., col. 1256b, “numerosa populorum fluxisset 
ex more congeries.” 


48 JOHN J. CONTRENI 


participated in a miracle. He realized suddenly that everyone, including 
the local priest, had gone off to participate in the festivities and, thus, 
no one was around in the church to celebrate the office of St. Ger- 
manus at the appointed hours. Gathering up a group of monks, Heiric 
rowed across the river and raced to the church. As soon as he set foot 
on the church’s threshold, the bells for the canonical hours began to 
sound. They made it just in time! But who rang the bells? Heiric and 
his brothers searched all over, but found no one.* 

In this account and in others in which crowds are described as flock- 
ing to festive gatherings, one senses the breathless excitement surround- 
ing feast days. Heiric’s extensive reading of Roman authors made him 
a superb stylist. One is hard put to recall more vivid descriptions from 
the Early Middle Ages of crowds and their psychological state. Festival 
time was a time of great public excitement and of heightened expec- 
tations that great things would happen. As Julia Smith has observed 
of Einhard’s accounts of miracles, a successful cult site “demands an 
audience—muraculés, witnesses, and gossipers—and presupposes that its 
devotees are receptive to divine power working in this manner.” As 
William A. Christian Jr. put it, a successful cult site needs “a momen- 
tum of miraculousness.”*® Successful monastic spirituality needed that 
momentum as well and Heiric provided it for his brethren by bring- 
ing the world’s “miraculés, witnesses, and gossipers” and even dead fal- 
cons, afflicted horses, haughty nobles, thieving peasants, bad women, 
the blind and the mute, and, yes, St. Germanus himself into their clois- 
ter and, presumably, into their meditation. More than simply a history 
of St. Germanus’s miracles, Heiric’s lively account of amazing events 
scattered across Europe provides a fascinating peek into the worlds of 
monks, nobles, and peasants and how those worlds intersected in dif- 
ferent ways in the power of a still living saint. Heiric’s Miracula sancti 
Germani was his way of making fruitful the encounter between the ter- 
restrial and spiritual spheres.‘ 


45 Ibid., cols. 1237d—1238b. 

46 Julia M.H. Smith, ““Emending Evil Ways and Praising God’s Omnipotence”: 
Einhard and the Uses of Roman Martyrs,’ in Conversion in Late Antiquity and the Early 
Middle Ages: Seeing and Believing, ed. Kenneth Mills and Anthony Grafton (Rochester, 
2003), pp. 189-223, there p. 201. Smith cites Christian on the same page from his Local 
Religion in Sixteenth-Century Spain (Princeton, 1981), p. 102. 

47 See above, n. 1. 
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It was not so long ago that the one honored in this Festschrift himself 
paid homage to the greatest of Carolingian masters. Recalling Alcuin’s 
wistful reminiscence of Aachen, where “the gentle voices of teachers 
could once be heard,” Richard Sullivan invited his readers to jour- 
ney back to the days of the Carolingian renovatio, with special rever- 
ence for learning in the Early Middle Ages.'! As nothing was quite so 
representative of that age of scholarship as the ties that bound stu- 
dent to teacher, the present essay likewise turns its attention to one 
of these special relationships—that between Paschasius Radbertus and 
his revered father abbots, Adalhard and Wala. Separated from both at 
various times as a result of their banishments, Paschasius may well have 
had recourse to think on Alcuin’s earlier ruminations, perhaps even 
taking comfort in knowing that Alcuin had also suffered the pangs of 
exile. Simply by virtue of working among the Franks for so many years, 
Alcuin must always have felt himself to be an outsider of sorts. But after 
his relegation to Tours in 796, such feelings made themselves readily 
known, most memorably in those same musings on Aachen: 


O my cell, my sweet, beloved dwelling, forever and ever, o my cell, 
farewell. ... In you the gentle voices of teachers could once be heard 
expounding with their hallowed lips the books of Wisdom. In you at 
set times holy praise of God resounded from peaceful minds in peaceful 
words. For you, my cell, I now lament with tearful poetry; groaning, I 
bewail at heart your decline, for you suddenly fled from the songs of 
the poets and a stranger’s hand now has you in its grasp. ... Why do 
we wretches love you, fugitive world? You always fly headlong from us. 
May you flee away, and let us always love Christ, let love of God always 
possess our hearts.” 


' Richard E. Sullivan, ed., “The Gentle Voices of Teachers”: Aspects of Learning in the 
Carolingian Age (Columbus, 1995), p. ix. 

2? Alcuin, ʻO mea cella,’ ed. Ernst Diimmler [MGH Poetae Latini aevi Carolini 
1] (Berlin, 1881), pp. 243-244: “O mea cella, mihi habitatio dulcis amata, / Semper in 
aeternum, o mea cella vale./... In te personuit quondam vox alma magistri, / Quae 
sacro sophiae tradidit ore libros. / In te temporibus certis laus sancta tonantis / Pacificis 
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In an age where the principal architect of the Carolingian “renais- 
sance” turned so readily to exilic imagery to express his feelings of 
neglect and misuse, it should come as little surprise that the intellectual 
resonance of exile would also come to play a prominent role in others’ 
attempts to set forth terms of debate within early medieval political cul- 
ture. So it was that in a series of passionate works written between 826 
and 851 on the lives and tribulations of Adalhard and Wala, Paschasius 
effectively used the language and ideological underpinnings of banish- 
ment not only to restore the honor of his former masters, but also 
to challenge the very authority of the rulers who had so dishonored 
them. 

The use of exile and its closely related practices of hostage-taking, 
tonsuring, and blinding all enjoyed a rich and varied history through 
the course of Late Antiquity and the Early Middle Ages, but it was 
in the Frankish realms under the aegis of the Carolingian dynasty in 
the eighth and ninth centuries that banishment came to be recognized 
as the most readily acceptable solution to the host of situations arising 
from the era’s persistently turbulent political climate.’ While the reso- 
nance of this particular practice can be attributed to the Carolingians’ 
conscious fusion of Christian, Germanic, and classical traditions into a 
novel political culture, the last of these served as the most attractive and 
meaningful model. To be sure, Roman emperors had made effective 
use of relegation in ridding themselves of internal opponents through- 
out the imperial period. Citing their position as the embodiment of the 
Roman polity, emperors had long maintained that an offense against 
them was tantamount to an offense against the majesty of the state 
itself—a crimen maiestatis. As this view evolved, sentences of confiscation 
and deportation became the most common imperial response to per- 


sonuit vocibus atque animis. / Te mea cella modo lacrimosis plango camaenis, / Atque 
gemens casus pectore plango tuos. / Tu subito quoniam fugisti carmina vatum, / Atque 
ignota manus te modo tota tenet./... Nos miseri! cur te fugitivum, mundus, ama- 
mus? / Tu fugis a nobis semper ubique ruens. / Tu fugiens fugias, Christum nos semper 
amemus, / Semper amor teneat pectora nostra dei”; trans. Peter Godman, Poetry of the 
Carolingian Renaissance (Norman, 1985), p. 125. 

3 On this array of practices, see Adam J. Kosto, ‘Hostages in the Carolingian World 
(714-840), Early Medieval Europe 11 (2002), pp. 123-147; Meinrad Schaab, Die Blendung 
als politische MaBnahme im abendlandischen Früh- und Hochmittelalter (Heidelberg, 1955); and 
Klaus Sprigade, Die Einweisung ins Kloster als politische Maßnahme des frühen Mittelalters (Hei- 
delberg, 1964). On exile in particular, see Steven A. Stofferahn, ‘Banished Worlds: ‘The 
Political Culture of Carolingian Exile, 750-900’ (Ph.D. Dissertation, Purdue University, 
2003). 
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ceived acts of domestic treason.* It is hardly surprising, then, to see 
Carolingian rulers happily emulating this particular course of action in 
their own later dealings with political rivals and opponents.’ Indeed, 
as the Carolingians increasingly assumed the mantle of imperium, they 
also gradually imbued themselves with a sense of maiestas, even before 
Charlemagne’s coronation in 800. Offenses against the ruler (whether 
king or emperor) were thus eventually conceived of as high treason; 
more than anything else, it was this crime that came to be associated 
with exile in this era. The first stages of the Carolingians’ adoption of 
maestas can already be noted in the 780s, particularly in their dealings 
with Duke Tassilo of Bavaria. While Tassilo had been installed with the 
duchy by Pippin in 757, and had sworn eternal fealty to his Carolingian 
cousins, it had nevertheless proven necessary to remind him on occa- 
sion where his loyalties ought to lie. By 787, Charlemagne’s patience 
had worn thin, stretched to the breaking point by the duke’s stub- 
born refusal to answer a repeated royal summons to court.’ So it was 
that later that year the Frankish king engineered a triangulation of his 
armies around Bavaria, giving Tassilo no choice but to come to court 
and beg forgiveness. For the time being, that appeared to suffice, and 


t Richard A. Bauman, The Crimen Maiestatis in the Roman Republic and Augustan Prin- 
cipate (Johannesburg, 1967), p. viii; R. Lieberwirth, ‘Crimen laesae maiestatis (Majestatsver- 
brechen), in Handwörterbuch zur deutschen Rechtsgeschichte, ed. Adalbert Erler and Ekke- 
hard Kaufmann (Berlin, 1971), p. 649. See also H.G. Gundel, ‘Der Begriff maiestas im 
politischen Denken der römischen Republik,’ Historia 12 (1963), pp. 283—320. 

5 On the use of Roman law by the Carolingians, see François L. Ganshof, ‘Le droit 
romain dans les capitulaires et dans la collection d’Ansegise,’ in Jus Romanum Medi 
Aevi (Milan, 1969), pp. 3-32; J. Gaudemet, ‘Survivances romaines dans le droit de la 
monarchie franque, du Ve au Xe siècle, Tijdschrift voor rechtsgeschiedenis 23 (1955), 149- 
206; and Peter Stein, Roman Law in European History (New York, 1999), pp. 22-41. For 
the text of the Breviary of Alaric (a redaction of the larger Theodosian Code), one 
of the primary vehicles of this transmission, there is the Lex Romana Visigothorum, ed. 
Gustav Haenel (Aalen, 1962). With particular respect to Carolingian usage of Roman 
legal precedent as touching exile, see Stofferahn, ‘Banished Worlds’ (see above, n. 3), 
pp. 126-130. 

€ Annales regni Francorum, ed. Friedrich Kurze [MGH Scriptores rerum Germani- 
carum in usum scholarum 6] (Hanover, 1895), pp. 14-17, for the year 757. Examples of 
his oaths of loyalty can be found in the annals for 781 and 787. 

7 Note the telling parallels between this case and the sixth chapter of Charlemagne’s 
803 revision of the Lex Ribuaria, which decreed a range of punishments for those 
refusing to come to court. Anyone still failing to appear after four summonses was 
to have his estate confiscated and, if that still failed to persuade him to come, then 
after a year the ruler could legitimately reallocate the properties as he saw fit. Capitulare 
legi Ribuariae additum 6, ed. Alfred Boretius [MGH Capitularia regum Francorum 1] 
(Hanover, 1883), p. 118. 
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after receiving twelve esteemed hostages (in addition to Tassilo’s own 
son, Thedo), Charlemagne went back to Francia. He returned the next 
year, however, to convoke an assembly to consider a host of charges 
against Tassilo and his wife, including explicit accusations of having 
fomented and committed high treason (crimen maiestatis) against their 
rightful lord.* They were duly convicted, and the entire family, along 
with several prominent supporters, were relegated to various monas- 
teries in Francia.’ But this was just the beginning, for in most subse- 
quent cases involving opposition to the Carolingian dynasty (and most 
of those culminating in exile), mazestas came to enjoy pride of place 
in the realm of accusation.'° This was certainly the case for Charle- 
magne’s illegitimate son, Pepin the Hunchback. Accused of plotting to 
kill Charlemagne and his legitimate heirs, Pepin was sentenced to death 
by an assembly at Regensburg in the fall of 792, but was then par- 


8 Annales regni Francorum (see above, n. 6), pp. 81-83, for the year 788: “Cum in 
eadem villa generalem populi sui rex conventum fieri decrevisset, ac Tassilonem ducem 
sicut et caeteros vassos suos in eodem conventu adesse iussisset, atque ille, ut ei fuerat 
imperatum, ad regis praesentiam pervenisset, crimine maiestatis a Baioariis accusatus 
est. Obiciebant ei, quod postquam filium suum obsidem regi dederat, suadente coniuge 
sua Liutberga, quae filia Desiderii regis Langobardorum fuit, et post patris exilium 
Francis inimicissima semper extitit, in adversitatem regis, et ut bellum contra Francos 
susciperent, Hunorum gentem concitaret. Quod verum fuisse, rerum in eodem anno 
gestarum probavit eventus. Obiciebantur ei et alia conplura et dicta et facta, quae 
non nisi ab inimico et irato vel fieri vel proferri poterant, quorum ne unum quidem 
infitiari coepit. Sed noxae convictus, uno omnium adsensu ut maiestatis reus capitali 
sententia damnatus est. Sed clementia regis licet morti addictum liberare curavit. Nam 
mutato habitu in monasterium missus est, ubi tam religiose vixit, quam libenter intravit. 
Similiter et Theodo, filius eius, tonsus et monasticae conversationi mancipatus est. 
Baioarii quoque, qui perfidiae ac fraudis eorum conscii et consentanei fuisse reperti 
sunt, exilio per diversa loca religabantur.” 

9 There is some debate as to the specific destinations, but it seems clear that Tassilo 
was tonsured at Saint-Goar, then sent to Jumiéges. His wife, son, and daughters suffered 
similar fates, as did, notably, several Bavarians who remained loyal to Tassilo even in 
defeat. See Carolingian Chronicles, trans. Bernhard W. Scholz and Barbara Rogers (Ann 
Arbor, 1972), p. 188, n. 2. 

10 This potential watershed in political thought is further attested by the apparent 
disappearance of the phrase from early medieval political discourse for at least two 
hundred years. Whereas Gregory of Tours had utilized the term in two instances, no 
other extant source did so until, it seems, the Annales regni Francorum used it to describe 
Tassilo’s perfidy in 788. The first subsequent appearance of the term in Frankish law 
itself was in the set of precepts handed down by Charlemagne for the subkingdom 
of Italy in 801 regarding the punishment of deserters. Much of the terminology used 
there is notably identical to that used in the earlier account of ‘Tassilo’s crimes and 
trial. Capitulare Italicum 3, ed. Alfred Boretius [MGH Capitularia regum Francorum 1] 
(Hanover, 1883), p. 205. 
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doned by his father, who ordered him tonsured.!! As often happened 
in such cases, his cohorts were not so lucky; while some were pillo- 
ried or whipped, many more were hanged, beheaded, or cut down 
with the sword. Other sources, however, add that a few of Pepin’s 
co-conspirators were exiled instead—most likely through similar royal 
commutations of their capital sentences.!” 

Interestingly, Charlemagne even seems to have extended the bene- 
fits of maiestas to the interests of the Church, as witnessed in the affairs 
of Pope Leo III. After a Roman mob had done its best to gouge out 
his eyes and tear out his tongue one day in April 799, Leo was thrown 
into prison, whence he promptly escaped, eventually making his way to 
Paderborn. Receiving the pontiff with all due honor, Charlemagne sent 
him back to Rome accompanied by royal emissaries who were to sort 
through the affair in preparation for a forthcoming royal visit. When 
the king arrived in Rome in November 800, he set himself to exam- 
ining the charges brought both against the pope and now against his 
attackers. When no one stepped forward to substantiate the former, Leo 
proclaimed his innocence and cleared his name through a solemn oath. 
Then, a few weeks later (after the imperial coronation), now-emperor 
Charlemagne passed judgment on the pope’s assailants. As recorded 
by the Royal Irankish Annals: “After the trial they were condemned to 
death according to the Roman law of [crimen maiestatis]. But the pope, in 
Christian charity, pleaded with the emperor, who granted them life and 
freedom from mutilation, but because of the magnitude of their crime 


11 Chronicon Moissiacense, ed. Georg H. Pertz [MMGH Scriptores 1] (Hanover, 1826), 
pp. 299-300, for the year 792 (seconded by the same year’s entry in the Annales 
Laureshamenses); and Einhard, Vita Karoli magm, ed. G. Waitz [MGH Scriptores rerum 
Germanicarum in usum scholarum 25] (Hanover, 1911), p. 25. Specifically, see the 
Annales regni Francorum (see above, n. 6), p. 93: “auctores coniurationis ut rei maiestatis 
partim gladio caesi, partim patibulis suspensi ob meditatum scelus tali morte multati 
sunt.” He was placed in the monastery of Priim, although other traditions have it 
as Saint-Gall. Notker the Stammerer later composed a memorable anecdote (the 
outlines of which he borrowed from Livy) in which Charlemagne, confronted with 
yet more conspirators later on, dispatches envoys to ask the now-exiled Pepin what 
he should do with them. Pepin, busy cultivating the abbey garden when they arrive, 
simply responds: “I send [the king] no message at all, except what I am doing. I am 
digging up useless weeds, so that useful vegetables may grow more freely.” Notker the 
Stammerer, Gesta Karoli magni imperatoris 2.12, ed. Hans F Haefele [MGH Scriptores 
rerum Germanicarum 12] (Hanover, 1959), p. 73: “‘Nihil’ inquit ‘aliud ei demando, 
nisi quod facio. Inutilia recrementa extraho, ut holera necessaria liberius excrescere 
valeant”; trans. Lewis Thorpe, Two Lives of Charlemagne (London, 1969), p. 155. 

12 Annales Mosellani, ed. Georg H. Pertz [MGH Scriptores 16] (Hanover, 1859), p. 498. 
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they were sent into exile.”!’ The Carolingians clearly took their role 
as papal protectors very seriously. Of even greater significance here, 
however, was their apparent willingness to extend their own majesty— 
a concept they were certainly familiar with and had already begun to 
wield within the discourse of Frankish politics—to their papal client, 
Leo. If indeed this was the case, then this particular episode may have 
a great deal to tell us about the Franks’ own unexpected contributions 
to “imperial” history itself.'4 

Just how deeply maiestas had become ingrained in the contemporary 
political mindset is made abundantly clear in the Astronomer’s account 
of Louis the Pious’s arrival at Aachen in 814. Concerned for his own 
safety, Louis engaged several trusted men to help him discern true 
friends from potential enemies in the crowds of nobles seeking an 
audience. Specifically, he instructed these advisers “to observe carefully 
certain ones who by excessive debauchery and arrogant pride were 
guilty of crimen maiestatis at the emperor’s entrance. For although some 
of them had asked for pardon as suppliants while his journey was in 
progress, they were nonetheless guilty.” The emperor was in this case 
equating even a lack of humility in his presence with an offense against 
royal majesty—a clear indication of the internalization of the concept 
in general, at least by the time the Astronomer was composing his work 
around 840. 

Maiestas continued to loom large in the currents of early ninth- 
century thought and politics, as witnessed in the several rebellions that 


13 Annales regni Francorum (see above, n. 6), p. 114, for the year 801: “Post paucos vero 
dies, iubente ipso, hii qui eundem pontificem anno superiore deposuerunt, in iudicium 
adducti, et habita de eis quaestione, secundum legem Romanam, ut maiestatis rei, capi- 
tis damnati sunt. Pro quibus tamen papa pio affectu apud imperatorem intercessit, nam 
et vita et membrorum integritas eis concessa est; ceterum pro facinoris magnitudine 
exilio deportati sunt”; Scholz and Rogers, Carolingian Chronicles (see above, n. 9), p. 81. 
For continuity’s sake, I have replaced Scholz’s (and, below, Cabaniss’s) rendering of 
lese-majesté with crimen maestatis, see note 15. 

14 This might be considered in contrast to (or at least in earlier comparison with) 
Robert Folz’s proposition that the papacy attempted to accrue imperium or even maiestas 
to itself in the course of the ninth century. For more on the romanisation de Vidée d’empure, 
see Pierre Riché, The Carolingians: A Family Who Forged Europe, trans. Michael I. Allen 
(Philadelphia, 1993), p. 183. 

15 Astronomer, Vita Hludowici imperatoris 21, ed. Ernst Tremp [MGH Scriptores rerum 
Germanicarum in usum scholarum 64] (Hanover, 1995), p. 348: “qui Aquasgrani 
venientes, talibus, ne accidere possent, cautela prospicerent et aliquos stupri inmanitate 
et superbiae fastu reos maiestatis caute ad adventum usque suum adservarent”; trans. 
Allen Cabaniss, Son of Charlemagne: A Contemporary Life of Louis the Pious (Syracuse, 1961), 
p. 55, with my own slight modification. 
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erupted in the last decade of Louis the Pious’s reign. Reflecting its 
intimate connection with maiestas, exile itself played perhaps the most 
significant role of any political process in the context of these events— 
in their perpetration, reversal, and resolution. This is most noticeable 
in the uprising of 830, during which several of Louis’s associates (not 
least his wife, Judith) were temporarily exiled or imprisoned by the 
rebels.!© Even more to the point was the fate of many of those same 
rebels once the emperor had been restored to power. Louis quickly 
ordered that all those who had offended him were to be held in custody 
until their judgment at the next imperial assembly, slated to meet 
in Aachen in February 831. After rebuking his sons Lothar, Louis, 
and Pippin “as a father would,” he allowed them to return to their 
own kingdoms of Italy, Bavaria, and Aquitaine, respectively. As for 
their accomplices, the Astronomer gave this account: “[T]he emperor 
permitted none of them to be slain, although all the magistrates of 
the law and the emperor’s sons had decreed by legal decision that 
they suffer the death penalty as persons guilty of [crimen maiestatis]. But 
employing, as it seemed to many, a milder procedure than was fitting 
(although kindness and mercy were his custom), he commanded the 
laymen to be tonsured at suitable places and the clerics to be detained 
in similarly appropriate monasteries.”!” Of particular interest here is the 


16 Riché, Carolingians (see above, n. 14), pp. 152-157 provides a convenient synopsis 
of the revolts. For further context regarding the “imperial party” that played such an 
important role in the early 830s, see Egon Boshof, ‘Einheitsidee und Teilungsprinzip 
in der Regierungszeit Ludwigs des Frommen,” in Charlemagne’s Heir: New Perspectives on 
the Reign of Louis the Pious (814-840), ed. Peter Godman and Roger Collins (Oxford, 
1990), pp. 161-190. On the steps taken against Judith, see Annales Bertinam, ed. Félix 
Grat, Jeanne Vielliard, and Suzanne Clémencet (Paris, 1964), p. 2, for the year 830; 
Astronomer, Vita Hludowict imperatoris 44 (see above, n. 15), p. 458; and Paschasius 
Radbertus, Epitaphium Arseni 2.10.1, ed. J.P. Migne [PL 120] (Paris, 1855), p. 1621. For 
Louis and particularly Charles the Bald, there is the memorable passage in Nithard, 
Historiarum hbri III 1.3, ed. Ernst Müller [MGH Scriptores rerum Germanicarum in 
usum scholarum 44] (Hanover, 1907), p. 4: “Et Lodharius quidem, eo tenore re publica 
adepta, patrem et Karolum sub libera custodia servabat; cum quo monachos, qui 
cidem vitam monasticam traderent et eandem vitam illum assumere suaderent, esse 
praeceperat.” 

17 Astronomer, Vita Hludowici imperatoris 45 (see above n. 15), there 464: “Post haec 
imperator omnes illorum huius impiae conspirationis principes sub privata custodia 
asservari praecepit. Quos postea ad iudicium adductos, cum omnes iuris censores fili- 
ique imperatoris iudicio legali, tanquam reos maiestatis, decernerent capitali sententia 
feriri, nullum ex eis permisit occidi: sed usus, ut multis visum est, leniori quam debuit 
pietate, sibi tamen consueto benignitatis et clementiae more, laicos quidem praecepit 
locis opportunis attonderi; clericos vero in convenientibus itidem monasteriis custodiri”; 
Cabaniss, Son of Charlemagne (see above, n. 15), p. 92. Wala, one of the chief architects of 
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pronounced commutation of the death penalty. While the Astronomer’s 
remarks seem to imply a sense of disgust among some at the emperor’s 
apparent weakness, they also point to one of the underlying strengths 
of the Carolingians: the recognition that their own goal of achieving 
internal stability was often best served by leaving options open for even 
the most dangerous of opponents. 

Given, then, the currency of the concept of maiestas and the risks one 
invited by offending it, one could well assert that for most nobles, a bout 
of exile was almost to be expected at some point in one’s career. But 
such acceptance comprised much less a deference to any absolute royal 
or imperial authority than an acknowledgment of the implicit rules by 
which authority was shared between monarch and nobility in the Car- 
olingian era. As Stuart Airlie has convincingly demonstrated, even the 
notion of the “rise of the Carolingians” can be deceptive, since the real- 
ity was that this family had ultimately depended upon the support of 
myriad noble groupings all across the Frankish heartlands, including 
even the Carolingians’ own base in Austrasia.!* Yet Airlie has also been 
quick to acknowledge the deep complexity of the era’s power relations, 
noting that it was of paramount importance to the Frankish nobil- 
ity to belong, if at all possible, to the Reichsaristokratie, which in effect 
governed the empire in cooperation with the ascendant dynasty.!* The 
importance of Adnigsndhe is likewise reflected in the realization that the 
ultimate source of tension, energy, and motivation in the ruler-subject 
relationship lay in the bestowal and holding of honores, important pub- 
lic offices entailing definite social prestige and political power. It was 
the complicated relationship between royal powers of patronage and 
aristocratic notions of entitlement that fueled early medieval (and cer- 
tainly Carolingian) political culture as a whole. The difficulty lay in 
the fact, as Airlie has put it, that “there were always more claimants 
than rewards, a timeless political problem.” Hence, most of the polit- 


the “imperial” party’s position, and thus a confidant of the rebellious brothers, was thus 
also banished at this time (as discussed below) to a series of destinations over the next 
few years. Annales Bertinani (see above, n. 16), pp. 3-5, for the year 831; Astronomer, Vita 
Hludowici imperatoris 46, p. 464. 

18 Stuart Airlie, “The Aristocracy, in The New Cambridge Medieval History, ed. Rosa- 
mond McKitterick (Cambridge, 1995), 2:432-434: “The Carolingians were therefore 
not entirely free agents; the aristocracy was too potent a force to be merely an instru- 
ment of their will. ... It was royal favor that enabled a man to rise above his fel- 
lows, though social values and political pressures meant that the king’s choice was not 
entirely free; in no sense was the aristocracy a royal creation.” 


19 Ibid., pp. 433-434- 


PASCHASIUS RADBERTUS, EXILE, AND THE MASTERS’ HONOR 57 


ical crises of the eighth and ninth centuries can best be understood 
in the context of the contentious struggle over the distribution of said 
honores.” 

With this nuanced appreciation of the interaction between aristoc- 
racy and monarchy in mind, one is well equipped to understand the 
role exile played within Carolingian politics. The goal of exile was, 
after all, removal, not elimination. Carolingian leaders had in this way 
fashioned and honed an expedient political solution that not only left 
the door open for future reconciliation with banished nobles and their 
kin, but which also resonated with all interested parties. To be sure, 
many were angered by the deposition of a relative or ally, but even 
their continued participation in the system bears witness to a mutual 
consensus between ruler and subject on exile’s accepted place within 
contemporary political culture. To take but one example, the “judg- 
ments of the Franks” (usually meting out death for treason) serves as a 
salient illustration of shared authority vis-à-vis judicial decision-making. 
As seen in the aftermath of the 830 rebellion, the fact that commuta- 
tion to exile, blinding, or other “milder” forms of discipline often fol- 
lowed the announcement of a capital sentence was much more likely to 
have been a formal step within a negotiated procedure than a startling 
exercise of last-minute mercy dispensed by a ruler exhibiting proto- 
absolutist ambitions. Such flexibility in political order could likewise 
be demonstrated through the restoration of one’s office, honores, prop- 
erty, and stature. The Annals of Saint-Bertin note, for instance, that at the 
May 831 assembly at Ingelheim, several of those that had joined with 


2 Ibid., p. 445: “The importance of the holding of honores cannot be overestimated 
as a factor in explaining aristocratic political behavior. Kings deployed the threat of 
loss of honores or the offer of them as routine methods of gaining aristocratic loyalties. 
Loss of honores, which involved loss of royal favour, was not merely a loss of resources, 
but exposed one to the pent-up hostility of one’s rivals.... Honores were worth fighting 
and dying for.” Paschasius himself provided vivid corroboration of this sentiment, as 
seen in his account of Wala’s lament over the shortsighted avarice for honores among the 
nobles involved in the crisis of 833: “Ad quod idem: ‘Nostrum fuit, inquit, huc venire, 
pro omnibus bona voluntate labore [sic], pacisque consilium dare, intestinum bellum, 
quod imminebat, sedare. Nunc autem, sicut nemo nos audit, ita nemo quae didicimus 
qui attendat: quia omnes, ut legisti, aut metuunt, aut cupiunt, aut gaudent, aut dolent. 
Metuunt pridem quod accidit, ne rursus quod factum est, vindicetur. Cupiunt autem 
omnes, et unusquisque corum, dum tempus est, ad ea quae habuit, ocius pertingere; 
vel quae nundum habuit acquirere. Gaudent vero pro eis de honoribus avidius, et 
exsultant: quia sua omnes quaerunt, pauci quae Dei sunt, et utilia. Ergo dolent reliqui, 
qui timent perdere: quorum audacia vel consiliis talia Caesar Augustus contra filios 
gessit’.” Paschasius, Epitaphium Arsen 2.18.3 (see above, n. 16), p. 1640. 
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the brothers’ conspiracy only a few months before were now brought 
forth, given back their freedom, and restored to the emperor’s favor.”! 
While some have associated such quick reversal of fortune (this time 
for the better) with Louis the Pious’s mild nature and compassion, it 
surely had much more to do with fulfilling the other side of the implicit 
contract all those with a vested interest in the empire had entered 
into. Nobles returning from exile seem also to have expected to regain 
access to whatever means of support they had earlier enjoyed.” In the 
midst of the troubles Louis the Pious continued to have with his son, 
Louis the German, the Annals of Saint-Bertin tell of the latter’s inter- 
cession on behalf of those that had aided him against the emperor in 
recent revolts. The father relented, and granted—providing they kept 
faith and made no further secret plots against him—the right of all his 
son’s supporters to return to the lands of which they had recently been 
deprived.” 

In this sense, few who experienced such discommendation—even 
as a result of offending imperial maiestas—would have expected it to 
last forever. On the contrary, most would have readily appreciated the 
fact that their continued existence implied the possibility of one day 
returning to favor and position. Charlemagne himself gave voice to 
such expectations in his 803 revision of the Lex Frisionum. Here it was 
ordered that if a person had sold another into slavery outside Frisia, 
he was to retrieve him and put an end to his slavery; or at the very 
least, he ought to try to recall him from exile.” The use of the term 


21 Annales Bertinani (see above, n. 16), p. 4, for the year 831: “hi quoque qui in exilium 
missi fuerant adducti et absoluti gratiamque domni imperatoris adepti sunt.” 

22 The restoration of properties is a constant theme in the extant sources, reflected 
in particular by the Annales Bertinani (see above, n. 16), for the years 836-839 and 861- 
863. 

23 Annales Bertinani (see above, n. 16), p. 33, for the year 839. However, just because 
exile was reversible did not always mean the effects of such a turnabout were univer- 
sally welcomed by all parties. Indeed, return from exile could even be quite dangerous, 
as seen in the cases of the third-century popes Lucius and Stephen I, both martyred 
upon their return to Rome from banishment. Liber pontificalis, ed. Louis Duchesne (Paris, 
1981), 1:153. Fredegar likewise related the case of the seventh-century bishop Desiderius 
of Vienne, stoned to death upon his return from exile, Chronicarum quae dicuntur Fre- 
degaru Scholastici libri IV cum Continuationibus 4.32, ed. Bruno Krusch [MGH Scriptores 
rerum Merovingicarum 2] (Hanover, 1888), p. 133. Even the late ninth-century count, 
Engelschalk, who, though permitted by King Arnulf to return from his Moravian exile 
in 893 to become eastern margrave, was promptly blinded by resentful Bavarian nobles. 
Annales Fuldenses, ed. Friedrich Kurze [MGH Scriptores rerum Germanicarum in usum 
scholarum 7] (Hanover, 1891), pp. 122-123, for the year 893. 

24 Lex Frisionum 21, ed. Karl von Richthofen [MGH Leges 3] (Hanover, 1863), there 
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exilio in this instance certainly illustrates how broadly the Carolingians 
conceived of this phenomenon; but whatever its hermeneutics, exile 
was Clearly thought to be fully reversible, even by one of its chief 
promulgators. Charlemagne’s expectations were echoed in later sources 
as well. For the year 826, the Royal Frankish Annals report the arrival 
of King Heriold of the Danes, his wife, and several companions at the 
court of Louis the Pious in Mainz. The emperor proved quite amenable 
to the visit, particularly given the baptism of all the visitors at Saint- 
Alban’s. Overjoyed to see at least some of his unpredictable northern 
neighbors taking conversion seriously, Louis gave the Danes rich gifts 
before sending them back home. Interestingly, however, he also made a 
special point to endow Heriold with the county of Rüstringen in Frisia 
“so that he would be able to find refuge there with his possessions 
if he were ever in danger.”* Not surprisingly, the county came in 
handy the very next year, when Heriold’s Danish rivals stripped him 
of his kingship and drove him out of the country.” Although this was 
obviously a matter among the Danes, the episodes also clearly testify 
to the currency of banishment across cultural lines, for by giving one 
of the principal actors in Danish politics a kind of “safe house,” Louis 
was implicitly attesting that even a ruler might have to resort to such 
an option. Whether or not the emperor had taken his own message to 
heart before the surprises of the early 830s is unclear, but his followers 
certainly seem to have done so. In the immediate aftermath of the 
confrontation between father and sons on the Field of Lies in the 
rebellion of 833, several of those who had remained loyal to Louis to the 


672-673: “De plagio. Si quis hominem, vel nobilis aut liberum, vel liber liberum, vel 
liber nobilem extra patriam vendiderit, componat eum ac si ab ipso fuisset interfec- 
tus, aut eum ab exilio revocare studeat; si vero, qui venditus fuit, reversus fuerit, et 
eum qui se vendiderat, de facinore convenerit, componat et bis iuxta quod fuerat 
adpretiatus, et solidos XII ad partem Regis componat, ultra Laubachi vero weregildum 
suum.” 

25 Annales regni Francorum (see above, n. 6), there 169-170, for the year 826: “Eodem 
tempore Herioldus cum uxore et magna Danorum multitudine veniens Mogontiaci 
apud sanctum Albanum eum his, quos secum adduxit, baptizatus est; multisque muner- 
ibus ab imperatore donatus per Frisiam, qua venerat via, reversus est. In qua provincia 
unus comitatus, qui Hriustri vocatur, eidem datus est, ut in eum se cum rebus suis, 
si necessitas exigeret, recipere potuisset”; Scholz and Rogers, Carolingian Chronicles (see 
above, n. 9), p. 119. 

26 Annales regni Francorum (see above, n. 6), there 173, for the year 827: “Interea reges 
Danorum, filii videlicet Godofridi, Herioldum de consortio regni eicientes Nordman- 
norum finibus excedere conpulerunt.” 
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end quietly slipped away to take refuge for the time being with friends, 
fellow kinsmen, or vassals.” It seems clear that even these figures did 
not truly expect to be out of favor for long. 

One of the most dramatic illustrations of exile’s flexibility, however, 
was the revocability not only of the person’s actual physical relegation, 
but also of the concomitant trappings associated with it—the tonsure 
being the most visible. While forced tonsuring comprises in many ways 
a wholly separate subject, it nevertheless has much in common with 
relegation. Many exiles were also given the distinctive monastic haircut 
as a means of negating their political viability. Time and time again, 
though, one discovers that hair grows back. Returning once more to 
the aftermath of the 830 revolt, the Astronomer drove home his point 
about Louis’s merciful treatment of those he had only recently pun- 
ished: “Finally, not unmindful of his accustomed mercy, which, as Job 
says of himself} grew up with him from the beginning and seems to 
have emerged with him from his mother’s womb, summoning those 
whom he had dispersed throughout various localities as their offenses 
required, he reinstated them in their own properties. To those who had 
been tonsured he granted leave to remain thus or to return to their 
former condition as they wished.”?” Clearly there was conspicuous flex- 
ibility within the realm of Carolingian discipline. As has been repeat- 
edly illustrated, just as prominent figures expected to be exiled, they 
also expected to return. Naturally, when such hopes were dashed there 
was to be disappointment. But when those expectations seemed to be 
disregarded out of hand, that was cause for a much different reaction, 
usually involving taking matters into one’s own hands, either politically 
or polemically. 


27 Annales Bertinani (see above, n. 16), p. 9, for the year 833. 

28 Astronomer, Vita Hludowici imperatoris 46 (see above, n. 15), p. 466: “Ipso denique 
tempore consuete non immemor misericordie, que, sicut de se ait Iob, ab initio crevit 
cum illo et de utero matris videtur cum ipso egressa, eos quos dudum exigentibus meri- 
tis per diversa deputaverat loca, evocatos bonis propriis restituit, et si qui attonsi fuer- 
ant, utrum sic manere an in habitum redire pristinum vellent, facultatem contribuit”; 
Cabaniss, Son of Charlemagne (see above, n. 15), p. 93. Several other reversals of ton- 
sure were likewise recorded in the Annals of Saint-Bertin for the years 852, 854, 856, 
858, 864, and 873, many of which had to do with Charles the Bald’s rebellious son, 
Carloman. Earlier accounts also recognized to some degree such reversibility of the 
tonsure; the case of Ebroin, who upon his release from monastic confinement sim- 
ply points out that his hair would grow back, is related in the Liber historiae Francorum 
45, ed. Bruno Krusch [MGH Scriptores rerum Merovingicarum 2] (Hanover, 1888), 


p. 318. 
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More than anything else, exile in the Carolingian era was marked 
by great variety—in purpose, in execution, in appearance, in prac- 
tice, and in negation. This also held for its reception. Whereas one 
may observe a general acceptance of the imposition of exile by Car- 
olingian rulers throughout the eighth and early ninth centuries, the 
practice came under increasing scrutiny and even criticism following 
Charlemagne’s death—almost as if the constant struggle over honores 
had spilled over into a larger fight over the proper nature and use of 
banishment. Herein lies one of the central paradoxes of the Carolin- 
gian age: namely, that the practice of exile had come to resonate so 
well throughout Frankish political culture that its “correct” exercise had 
become the focus of a concerted debate utilizing all the arguments that 
had made the practice make sense in the first place. ‘That is, by helping 
to transform a certain political practice into a resonant phenomenon, 
all those with a potential stake in the process eventually assumed part 
ownership of it. The great irony was that the Carolingian dynasty even- 
tually lost not just its ability to promulgate sentences of exile, but also 
its control over the discourse of exile itself.” 

While the complete story of this transformation cannot be ade- 
quately detailed in this brief exposition, attention can be focused on 
some of its principal contours. In a sense, the fundamental changes 
the practice of exile underwent in the ninth century can be effectively 
explored by asking a simple question: What happened when exile went 
wrong? In particular, what happened when the requirements of face- 
saving honor failed to be met, or when expectations of return were too 
often left unfulfilled? In pursuing the notion of Carolingian politics as 
contested terrain, one may profitably consider contemporary debates 
over exile and its parallel practices as indices of shared sovereignty. In 
doing so, one approaches the heart of the debate over early medieval 
governance, touching as it does the difficulty in limning the knife’s 
edge separating royal or imperial authority and aristocratic preroga- 
tive. As a salient example, one might turn to the rebellion of 817 and 
the shockwaves that rippled through the empire following Bernard of 
Italy’s grisly blinding and resulting death in 818. As Louis the Pious’s 
public penance at Attigny in 822 amply illustrated, there were obvi- 


29 A transformation very similar to (and in some ways bound up with) the Frankish 
episcopate’s concurrent assertions of authority vis-a-vis the monarchy in the course 
of the ninth century, as related by Paul Edward Dutton, The Politics of Dreaming in the 
Carolingian Empire (Lincoln, 1994). 
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ous limits to even the emperor’s authority. Even more telling, however, 
was the “confession” wrested from that same emperor by leading aris- 
tocrats of the realm at Compiégne in October 833. Accused of having 
committed violence against his fideles by not only exiling them but also 
stripping them of their properties, Louis was declared to have perpe- 
trated acts “contrary to all laws, human and divine.”*° Clearly a host of 
magnates believed that the emperor had grossly exceeded the bounds 
of his own imperial authority which, though it may have included the 
right to impose sentences of exile, was only to be exercised under mutu- 
ally acceptable conditions. Even Thegan, who often portrayed Louis in 
a favorable light, included a jab at the emperor’s abuses, noting that 
none other than Charlemagne had commanded Louis “always to show 
unfailing mercy to his younger brothers and sisters, his nephews, and all 
his relatives. ... He should eject no one from his office without a spe- 
cific indictment, and he should reveal himself as above reproach at all 
times in the presence of God and all people. After Charles had revealed 
these words and many others to his son before the multitude, he asked 
Louis if he would be obedient to his precepts. And Louis answered 
that he would gladly obey and preserve all the precepts that his father 
had ordered, with the help of God.”*! Given that this was written with 
most of Louis’s career already in hindsight (including most of the sen- 


30 Episcoporum de Poenitentia, quam Hludowicus Imperator professus est, relatio Compendien- 
sis, ed. Alfred Boretius and Viktor Krause [MGH Capitularia regum Francorum 2] 
(Hanover, 1897), p. 54: “Quod nonnullis ex suis fidelibus, qui pro eius suorumque filio- 
rum fidelitate et salvatione regnique nutantis recuperatione humiliter eum adierant et 
de insidiis inimicorum sibi praeparatis certum reddiderant, violentiam intulerit; et quod 
contra omnem legem, divinam videlicet et humanam, eos et rebus propriis privaverit et 
in exilio tradi iusserit atque absentes morti adiudicari fecerit et iudicantes procul dubio 
ad falsum iudicium induxerit: et sacerdotibus Domini ac monachis contra divinam et 
canonicam auctoritatem praeiudicium irrogavit et absentes damnavit et in hoc reatum 
homicidii incurrendo divinarum seu humanarum legum violator extitisset.” 

31 Thegan, Gesta Hludowici imperatoris 6, ed. Ernst Tremp [MGH Scriptores rerum 
Germanicarum in usum scholarum 64] (Hanover, 1995), pp. 182—184: “Sororibus suis 
et fratribus, qui erant natu iuniores, et nepotibus et omnibus propinquis suis indef- 
ficientem misericordiam semper ostendere praecepit. ... Nullum ab honore suo sine 
causa discretionis eiecisset, et semetipsum omni tempore coram Deo et omni populo 
inreprehensibilem demonstrare. Postquam haec verba et alia multa coram multitu- 
dine filio suo ostenderat, interrogavit eum, si obediens voluisset esse praeceptis suis. 
At ille respondit, libenter obedire et cum Dei adiutorio omnia praecepta, quae man- 
daverat ei pater, custodire”; trans. Judith R. Ginsburg and Donna L. Boutelle, ‘Louis 
the Pious and Ermoldus Nigellus: An Inquiry into the Historical Reliability of Jn hon- 
orem Hludowici, in Paul Edward Dutton, Carolingian Civilization (Peterborough, 1993), 


p- 142. 
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tences of exile he had handed down), one cannot help but suspect that 
even Thegan was expressing some disgust for Louis’s behavior. In the 
specific context of governance, then, this would seem to bear witness 
to widespread aristocratic outrage over the failure of their monarch to 
acknowledge what they, at least, perceived to be the reality of shared 
sovereignty. 

Yet such a reading of events goes only so far. An emperor’s failure 
either to admit his own limitations or to meet the demands of honor 
in cases of impasse still addresses only issues of exigency. It is necessary 
to look beyond immediate political needs, turning attention to deeper 
issues of cultural resonance. For instance, what about the responses of 
those who felt wronged or offended by behavior they interpreted as a 
breach of shared governance? What might this reveal about the bor- 
ders within the contested terrain of early medieval sovereignty? What 
do their actions say about the nature of Carolingian political culture? 
Such questions may be effectively explored by looking closely at partic- 
ular aspects of Paschasius Radbertus’s well-known biographies of two 
famous Carolingian abbots. Written in the hopes of rehabilitating the 
reputations of these holy half-brothers (borne out time and time again 
in the praise heaped on both men for their patience, forbearance, and 
martyr-like abilities to bear up under the hardships of their undeserved 
banishments), these works served above all as apologetics for their sub- 
jects. In terms of defining the “borders” within Carolingian politi- 
cal culture, however, one must focus most intently upon the author’s 
ability and willingness to utilize the tools and arguments arising from 
the Carolingian renovatio itself to support his own views—and, it may 
be assumed, the views of many other contemporaries—regarding the 
proper boundaries of political actions, even for the emperor himiself. 
In this way Paschasius may serve not only as spokesperson for shared 
sovereignty, but also for some of the surprising and even contradictory 
results of the Carolingian renovatio, particularly with regard to imperial 
ideology and ecclesiastical patronage. 

It would be difficult to find any cases of Carolingian exile more rep- 
resentative than those involving Charlemagne’s cousins, Adalhard and 
Wala; just as it would be difficult to find a more fitting author to dis- 
cuss them than their most devoted disciple. A self-described Christian 
“exile” himself, Paschasius came to know these two men as few oth- 
ers did, benefiting from their tutelage as a monk under their care, 
and later assuming their office as abbot of Corbie between 844 and 
851. Thanks largely to his works, a great deal is known about both of 
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these men.*? Both were sons of Bernard, a bastard of Charles Mar- 
tel, but born to different mothers—Adalhard around 752 to a Frank- 
ish woman, and Wala around 773 to a Saxon. The half-brothers were 
therefore first cousins to Charlemagne, and by all accounts enjoyed a 
very close relationship with him, serving him in various regards. Adal- 
hard seems to have been particularly close to Charles, who appointed 
him abbot of the important monastery of Corbie, later assigning him as 
principal adviser to his son, King Pepin of Italy. ‘Though nearly twenty 
years younger than his half-brother, Wala also played important roles 
in Charlemagne’s administration, even if he got off to a rockier start. 
In 792 he seems to have been implicated in the conspiracy of Charle- 
magne’s illegitimate son, Pepin the Hunchback, resulting in his relega- 
tion from court to the region of Toulouse. After some time, however, he 
was restored to royal favor, as his witnessing of a treaty in 811 attests. In 
812 he was sent southward to join Adalhard in advising King Bernard, 
who had since succeeded his father, Pepin, in the campaign against 
Muslim raiders in Italy. 

With the death of Charlemagne in 814 came an abrupt end to the 
brothers’ influence at court. Louis the Pious wasted no time in putting 
Adalhard on trial, revoking his honores, confiscating his property, and 
exiling him to the island monastery of Noirmoutier. Concurrently, Wala 
took vows at Corbie, remaining there as a monk.” Then, at the Diet of 
Thionville in October 821, Louis suddenly pardoned Adalhard (along 
with a host of others he had “wronged”), returning him to the abbacy 
of Corbie. The emperor followed up these dramatic actions with his 
even more stunning—and humiliating—public penance at Attigny the 
next year. It was at this time that Wala, too, was recalled from his 


32 In addtion to the information provided by Paschasius’s works, further details can 
be found in the Annales regni Francorum, the Astronomer’s Vita Hludowici imperatoris, and 
Thegan’s Gesta Hludowict imperatoris. The most thorough studies remain Brigitte Kasten, 
Adalhard von Corbie: Die Biographie eines Karolingischen Politikers und Klostervorstehers (Diissel- 
dorf, 1986); Henri Peltier, Adalhard, abbé de Corbie (Amiens, 1969); and Lorenz Weinrich, 
Wala: Graf, Mönch und Rebell. Die Biographie eines Karolingers (Lübeck, 1963). Concise bio- 
graphical overviews of the brothers are offered by trans. Allen Cabaniss, Charlemagne’s 
Cousins: Contemporary Lives of Adalhard and Wala (Syracuse, 1967), pp. 1-6. On Paschasius 
in his own right, see Henri Peltier, Pascase Radbert, abbé de Corbie (Amiens, 1938). 

33 Their remaining siblings were likewise sent to various religious houses—Bernarius 
to Lérins, and Gundrada to Poitiers. Wala’s sister Theodrada had already become 
abbess at Soissons by 810, where she remained until her death in 846. Paschasius 
himself was actually raised in part by the nuns at Soissons, having received his tonsure 
there as a child oblate. With marked devotion to Theodrada, he was thus personally 
connected to this family from a very early age. 


PASCHASIUS RADBERTUS, EXILE, AND THE MASTERS’ HONOR 65 


own quasi banishment and restored to his former stature as honored 
imperial adviser. Soon thereafter he was again dispatched to Italy, this 
time to counsel Louis’s son, Lothar, in his role there as king. After 
shuttling between son and father for a few years, Wala returned to 
Corbie in 825, attending at Adalhard’s death in January 826. The 
monks of the abbey immediately dispatched to court none other than 
Paschasius, who proceeded to petition Louis to make Wala the new 
abbot. Louis obliged, and Wala assumed the abbatial mantle later that 
year. 

Wala remained very active in court affairs through the late 820s, but 
eventually became embroiled in the revolt of Louis’s sons at Compiégne 
in May 830. In settling scores the next year, the emperor once more 
banished Wala from court. His tenure in exile this time around was a 
complicated one, being shuttled first to Lake Leman in the Alps, then 
to Noirmoutier, then to Germany, then finally back to Corbie, though 
now stripped of any rank, authority, or honors. There he remained as 
a monk until Louis’s sons rose again in rebellion in 833. Wala, now 
perhaps in his sixties, emerged from Corbie to try to mediate between 
father and sons, but his attempts failed, and by the time Louis regained 
control in March 834, it was obvious that Wala’s career in Francia was 
over. He fled to Italy and was installed by Lothar as abbot of Bobbio, 
where he remained until his death in August 836.4 

For his part, Paschasius had spent these years in various venues 
from which he was able to observe and comment upon the fates of 
his beloved masters. And just as other contemporaries had begun to 
question the monarchy’s justification of exile, he likewise used some of 
his literary works to exonerate his own maligned heroes. Of particular 
interest in this regard is the definition he offered up of exile itself in the 
Epitaphium Arseni (Life of Wala), composed between 836 and 851—the 
more salacious passages stemming from after his retirement as abbot 
of Corbie.” In the course of the work’s extended dialogue, the novice 
Theophrastus wonders at the fact that if Wala had always walked with 
God, then how could his banishment truly be considered “exile”? His 
knowing elder, Paschasius, could not have agreed more: 


34 The one brief exception was when he was sent as Lothar’s envoy to the council of 
Thionville in May 836. 

35 Peltier, Pascase Radbert (see above, n. 32), p. 81. Specifically, the first book was likely 
composed between 836 and 840, with the second following sometime shortly after 849 
or 851. 
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It is as you say. It was not he who should be called an exile, but those who 
forced him into banishment. In whatever place they might be, they were 
exiled from themselves, from sense, from counsel. By their crimes they 
emptied the fatherland by banishing the best citizens and men. What 
is the very word exile in itself? A disastrous and shameful punishment. 
When is it shameful? When it is truly a punishment for sin. It is also, as 
in this case, an opinion of men when it is a punishment for one unjustly 
condemned. At this time this one did not bear the name of exile by his 
own sin, but by an unjust sentence, although God acted justly. No one 
has such unsound mind as to say that Arsenius [i.e., Wala] committed 
sin by his holy counsel in behalf of the faith, in behalf of Caesar’s life, in 
behalf of the sons and the empire, in behalf of the safety of people and 
fatherland, in behalf of the justice and laws of the emperors, in behalf 
of the stability and unity of the realm, of peaceful concord, and for 
the smiting down of abominable vices, especially the ultimate, namely, 
adultery, an affront to the entire empire.*° 


Paschasius certainly packed a punch, but he also packed a great deal 
of material into a short amount of space. What is fundamental here is 
the central criterion he has set forth to be used in evaluating potential 
cases of exile: sin. Only those found guilty of sm—against the empire or 
against God—were to be subjected to banishment. And in Paschasius’s 
opinion, Wala was of course completely innocent of any such charge. 
He thus left his audience asking who the truly sinful party in the whole 
affair really was. 

But this was only one part of a broader argument Paschasius had 
already begun to advance in his earlier Vita Adalhardi, penned between 
826 and 836, after its subject’s death and during Wala’s troubles with 
Louis the Pious.” Proceeding far past relative issues of blame, this work 
had struck rather at the more important issue of agency. Despite out- 


36 Paschasius, Epitaphium Arseni 2.11.5 (see above, n. 16), p. 1627: “Ita est ut asseris: et 
ideo non exsulem eum appellare licet, sed eos qui eum exsulare cogebant; quoniam ipsi 
in quocunque loco essent, exsulabantur a se, a sensu, a consilio, cum omnem patriam 
civibus et optimis curis simillimam exsilio suis sceleribus reddebant. Quid est enim 
exsul ipsum per se nomen? Calamitatis utique poena et turpitudinis. Quando igitur est 
turpe? Revera, cum est poena peccati. Opinio est etiam hominum, sicuti huic, cum 
est poena iniuste damnati. Alias autem hic non in peccato suo nomen tulit exsilii, 
sed decreto iniusto, iuste Deo agente. Quia nemo tam insanus mente, qui peccatum 
dicat agere sancto consilio, pro fide, pro vita Caesaris, pro filiis et imperio, pro salute 
populi, et salvatione patriae, pro iustitia et legibus Augustorum, pro stabilitate et unitate 
regni, pacisque concordia, pro depulsione vitiorum et abominationum, pro adulterio, 
quod ultimum est, et pro contumelia totius imperii”; Cabaniss, Charlemagne’s Cousins (see 
above, n. 32), p. 175- 
37 Peltier, Pascase Radbert (see above, n. 32), p. 96. 
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ward appearances, it was not, he argued, the authority of the emperor 
that had sent this innocent into exile at Noirmoutier (and ultimately 
recalled him seven years later), but rather the will of God. Hearkening 
back to Job, he asked how else but through such trials could Adal- 
hard have attained a reputation of virtue? Having thereby repositioned 
Adalhard’s ultimate fate into God’s hands, Paschasius was conceptually 
stripping Emperor Louis the Pious of his power. The sinful emperor’s 
own hubris and stupidity were only further illustrated, he maintained, 
by the situation in the palace immediately after Adalhard had been 
dispatched: 


It is related that two archbishops, weeping as they departed from him 
[Adalhard], spoke thus to the august emperor who had questioned them: 
“What are you thinking of, O emperor? Do you seek to vindicate yourself 
by disgracing this man and by exiling him to some random part of earth? 
We declare that you could never make a greater joy for him than this. For 
now a heaven-approved suffering is granted him, especially today when 
he is glad to receive an excess of food, that is, his original freedom in 
Christ. You should know also that never happier, never more joyful has 
he seemed to us at any other time. He rests on holy hope; he quails 
at no confrontation with the one who smites him; and no grief pierces 
him.” When the emperor heard that, he was covered with shame. He 
was pained that he had done [nothing] to check what there already was 
by way of embarrassment.*® 


While Paschasius was obviously adept at using Christian theology to 
support a critical framework regarding the proper use of exile, his 
ability to draw lessons from Roman juridical imagery and practice to 
bolster his broader arguments was also very much in evidence. That 
is, he was especially interested in the potential uses of none other 
than maiestas. But in making sense out of one of Wala’s undeserved 
sentences of exile, Paschasius cast the situation in a rather altered light. 


38 Paschasius Radbertus, Vita sancti Adalhardi 36, ed. J.P. Migne [PL 120] (Paris, 1855), 
p. 1528: “Ita ut quidam archiepiscoporum duo flentes ab co regressi, ut fertur, imper- 
atori Augusto interroganti dicerent: Quid putas, o, inquiunt, imperator? nunquid vin- 
dicare te cupis hunc virum exhonorando, et qualibet terrarum parte eum exsiliando? 
Fatemur plane quod nunquam ei gaudium huic simile facere potuisses, quo nunc ei 
probata patientia coelitus condonatur, praesertim cum hodie sibi nimium gratulatur, 
pristinam in Christo recipere libertatem. Unde scias, quod nunquam laetior, nunquam 
iucundior a nobis visus est aliquando, itaque nullum ferientis spe sancta subnixus pavet 
occursum, neque eum ullus hinc penetrat dolor. Quod audiens imperator, pudore suf- 
fusus, doluit se fecisse quod iam ruboris erat inhibere”; Cabaniss, Charlemagne’s Cousins 
(see above, n. 32), p. 49. 
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The central problem, he argued, was simply that Wala preferred to 
esteem God’s temple above Louis’s throne. It was not that the abbot 
had purposefully “disrupted the peace” or “violated the majesty of 
empire;” it was just that his duty to God had come first. If anything, 
his supposedly treacherous actions had stemmed from caring too much 
for the true majesty of the realm. 

In addition to shedding light on what at least some Carolingian elites 
thought about both raw power and the ruling mystique, the appearance 
of maiestas in Paschasius’s work serves as a potent indication that a core 
group of opponents to arbitrary imperial power were beginning to turn 
the concept on its head. It would be tempting to assume, based on the 
prior usage of the term, that any mention of maiestas would naturally 
have only to do with the ruler. One finds here, however, a surprising 
appropriation of maiestas by those with a very different agenda who 
now boldly asked what the proper referent of maiestas really was: the 
majesty of the ruler, or that of the people? This was, after all, an open 
question in Roman politics in its own right, so it was perhaps inevitable 
that such an issue would have resurfaced in a culture consciously trying 
to imprint on it. Such a hypothesis can be pursued one step further 
by asking why such an appropriation should be surprising at all. All 
too often only the Carolingian dynasty is associated with the renovatio, 
but it has been made quite clear that whole strata of the nobility were 
very much in tune with literary culture.” Thus, the renovatio would have 
presented a large number of people with the means of staking out their 
own positions within the context of the political culture of the eighth 
and ninth centuries. The fact that the punishment most often associated 
with crimen maiestatis was exile may therefore indicate that the debate 
over the proper use of exile in the Carolingian era had gone far beyond 


39 Paschasius, Epitaphium Arsenti 2.10.9-10 (see above, n. 16), pp. 1624-1625: “Unde 
his dictis confusus silui. Et constat quod in eo nulla conscientia erat, nisi secundum 
Deum et propter Deum, circa Augustum et filios, circa patriam et Ecclesias, circa 
proceres et magnatos, circa religionem et salutem populi: quia non sua in ullo, sed quae 
Christi erant, quaerebat. Idcirco errat, qui arbitratur Arsenium in periculum exilii vel 
capitis vocari, quod deliquerit in his negotiis aliquid sciens vel volens: quod patriam 
laeserit, quod maiestatem imperii violaverit, quod Augustum et filios exinhonoraverit, 
quod fidem corruperit, quod pacem perturbaverit. A bonis enim et prudentibus non 
accusatur, quod ecclesiastica iura non dilexerit, regis gloriam et imperii amplitudinem 
non amaverit: sed quia nimium ea diligendo in aliquo deliquerit.” 

40 As shown by John J. Contreni, “The Carolingian Renaissance: Education and 
Literary Culture,’ in The New Cambridge Medieval History, ed. Rosamond McKitterick 
(Cambridge, 1995), 2:709~-757- 
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ruffled feathers; it was now about the very nature of politics and the 
direction in which it should develop. 

It was, in effect, these emerging divisions over such fundamental 
issues that made Carolingian political culture the fascinating and tur- 
bulent phenomenon it was. And while the debate may have ironi- 
cally figured into the ultimate demise of the Carolingian experiment— 
undermining as it did the aura of the dynasty upon which so much 
depended—1t is also true that one can see in the writings of Pascha- 
sius and others like him a bold, enterprising discussion taking shape 
about what was (and what was not) acceptable in the area of political 
discipline. In a world where almost everything was up for grabs, the 
attempt to push someone out of that world, even temporarily, was likely 
to engender a host of responses. Was exile an exercise of royal might 
and largesse, an honorable means of conflict resolution, or a manifesta- 
tion of God’s own authority within human affairs? Exile clearly meant 
many different things to different people at different times. Yet far from 
being a point of confusion, this conflicted nature actually serves as a 
point of clarification. Carolingian political culture was characterized, 
above all, by a debate stemming from the sometimes volatile interac- 
tions of the many new ideas of the renovatio with each other and with a 
host of preexisting assumptions. But while many notable figures clearly 
understood this, it was Paschasius who was perhaps the most familiar 
of all with the resulting sense of contested terrain—a familiarity that 
served him well in his earnest efforts to rehabilitate his masters’ honor. 


ADEMAR OF CHABANNES, CHARLEMAGNE 
AND THE PILGRIMAGE TO JERUSALEM OF 1033* 


DanieEL F CALLAHAN 


Ralph Glaber in his Histories indicates the rationale for the increase 
in numbers of pilgrims going to Jerusalem in the late 1020s and early 
1030s in this fashion: 


When some consulted the more watchful of the age as to what was meant 
by so many people, in numbers unheard-of in earlier ages, going to 
Jerusalem, some replied cautiously enough that it could portend nothing 
other than the advent of the accursed Antichrist who, according to divine 
testimony, is expected to appear at the end of the world. Then a way 
would be opened for all peoples to the east where he would appear, and 
all nations would march against him without delay. In fact then will be 
fulfilled that prophecy of the Lord, that even the elect will, if it is possible, 
fall into temptation. We will speak no further of this matter, but we do 
not deny the pious labors of the faithful will be then rewarded and paid 
for by the Just Judge.! 


The reliability of Glaber on the reality of the millennial fears has long 
been a bone of contention among historians working on this period of 
history, with the majority doubting the accuracy of his depiction, in 
substantial part because they see his use of 1000 and 1033 as literary 
poles giving structure to his work and not an accurate presentation of 
the historical actuality of the period.’ 

What this article proposes to do is to continue work on the attraction 
of Jerusalem in this period by considering the motivation behind the 


* This article was originally given as a paper at a session honoring Professor 
Richard Sullivan at the 38th International Congress on Medieval Studies at Western 
Michigan University in May of 2003. I wish to express my gratitude to the organizers 
of the session and especially wish to thank Jane Schulenburg and Michael Frassetto for 
their comments. 

' Rodulfi Glabri, Historiarum Libri Quinque, trans. and ed. John France (Oxford, 
1989), 4.6 (21), pp. 204-205. 

2 On this point see France in Historiarum (see above, n. 1), pp. lxiii-Ixx. See also 
Richard Landes, Relics, Apocalypse and the Deceits of History: Ademar of Chabannes, 989—1034 
(Cambridge, MA, 1995), pp. 16-19 for comments and bibliography and see his more 
recent “The Fear of the Apocalyptic Year 1000: Augustinian Historiography, Medieval 
and Modern,’ Speculum 75, 1 (2000), 97-145. 
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pilgrimage of another central historian of the early eleventh century, 
Ademar of Chabannes, to Jerusalem in 1033. The material in this paper 
appears at much greater length in my forthcoming book The Making of 
a Millennial Pilgrim: Jerusalem and the Cross in the Life and Writings of Ademar 
of Chabannes. 

Ademar was a monk of Saint-Cybard of Angouléme. Trained there 
and at the monastery of Saint-Martial of Limoges, one of the most 
important cultural centers of southern France in that period, he be- 
came a master of the many arts of the monastic scriptorium.’ His 
numerous manuscripts comprise the largest surviving collection from 
any one individual from the monastic centuries and bear witness in 
many ways to the extraordinary vitality of the period in the liturgy, 
music, drawing, and, especially, sacred history, best seen in his numer- 
ous revisions of his chronicle and in his contribution to the record of 
the lives of the abbots of Saint-Martial.! He was the principal orches- 
trator of the campaign in the 1020s to have St. Martial recognized as an 
apostle.° When these efforts came crashing down around him in 1029, 
due to the sobering air of reality brought by a visiting churchman from 
northern Italy, Benedict of Chiusa, Ademar spent the remaining years 
of his life defending these changes in the cult of St. Martial, composing 
and compiling writings and commentaries on the Last Days which he 
thought very near, if not at hand, and preparing for his own pilgrimage 
to Jerusalem in 1033.° 

Jerusalem and the journey to the Holy Land appear often in his 
historical writings and occupy a position of special prominence in his 
last manuscripts, especially Bibliothèque nationale de France (BnF) 
MS lat. 2469 and Deutsche Staatsbibiliothek (DS) MS lat. 1664.’ This 
fact should hardly be surprismg when one remembers the liturgical 


3 Daniel Callahan, “The Sermons of Ademar of Chabannes and the Cult of St. 
Martial of Limoges,’ Revue bénédictine 86 (1976), 251-295. 

4 On the lives of the abbots of Saint-Martial, Commemoratio abbatum Lemovicensium 
basilicae s. Marcialis apostoli in Chroniques de Saint-Martial de Limoges, ed. Henri Dupleés- 
Agier (Paris, 1874), pp. 1-8. 

> Callahan, ‘Sermons’ (see above, n. 3), esp. 255-263. 

6 For a recapitulation of this activity, Daniel Callahan, “The Problem of the “Fil- 
ioque” and the Letter from the Pilgrim Monks of the Mount of Olives to Pope Leo III 
and Charlemagne. Is the Letter Another Forgery by Ademar of Chabannes?,’ Revue 
bénédictine 102 (1992), 757134- 

7 For more on this point, see Daniel Callahan, “The Tau Cross in the Writings of 
Ademar of Chabannes, in The Year r000: Religious and Social Response to the Turning of the 
First Millennium, ed. Michael Frassetto (New York, 2002), pp. 63-71. 
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centrality of the Psalms recited or sung daily in the monastic office and 
their numerous references to Jerusalem.’ Nor should it be surprising 
when one recalls that Ademar in his campaign for the apostolicity 
of St. Martial so often emphasizes that Martial was from Jerusalem, 
that he was closely associated with Jesus there, and that he brought 
the apostolic life from the Holy City to Limoges.’ These connections 
of Jerusalem and Limoges are found throughout his many sermons. !° 
Even in comparison to Rome, Jerusalem held a much more important 
place. In a letter of 1029/30 defending the apostleship of St. Martial, 
the beleaguered spokesman contrasts Rome and Jerusalem, “For not 
from the city of Rome but from Sion went forth the law and the word 
of the Lord from Jerusalem. If any indeed were ordained apostles at 
Rome, they seek their apostleship at Rome. Martial was ordained an 
apostle in Jerusalem, where is the font of Christianity... . where is the 
mother of all churches, Sion.”!! 

But beyond these apostolic connections to Jerusalem, Ademar is con- 
stantly presenting the many pilgrims to the Holy City.” The pilgrimage 
to the East preoccupies his attention, something which is hardly sur- 
prising for one about to go there himself. His writings, as many have 
noted, are filled with men and women, especially of Aquitaine, on the 
road or traveling by water, to the Holy Land.'* The rest of this arti- 
cle could be a commentary on these individuals and on the value of 
Ademar’s writings for their information on the opening of the over- 
land route to Jerusalem through the lands of King Stephen of Hungary 


8 This is explored in depth in my forthcoming book The Making of a Millennial 
Pilgrim: Jerusalem and the Cross in the Life and Writings of Ademar of Chabannes. See also Daniel 
Callahan, ‘Jerusalem in the Monastic Imaginations of the Early Eleventh Century,’ in 
The Haskins Society Journal: Studies in Medieval History 6 (1994), 119-127. 

? Callahan, ‘Sermons’ (see above, n. 3), 251-295. 

10 Ibid., 284-285 and 291-292. 

11 PL 141, there col. 110C. 

12 Still basic on the pilgrimage to Jerusalem is Johnathan Sumption, Pilgrimage: An 
Image of Medieval Religion (Ottowa, NJ, 1975) and Francoise Micheau, ‘Les itinéraires 
maritimes et continentaux des pèlerinages vers Jerusalem,’ Gli ebrei nell’alto medioevo, 
Settimane del Centro italiano di studi sull’alto medioevo 26 (Spoleto, 1980), 79-111. See also 
Joshua Prawer, ‘Christian Attitudes towards Jerusalem in the Early Middle Ages,’ in 
The History of Jerusalem: The Early Muslim Period, 638-1099, ed. Joshua Prawer and Haggai 
Ben-Shammai (New York, 1996), pp. 311-348. 

13 This is especially true as presented in book three of his chronicle, Ademari Caban- 
nensis Chronicon, ed. Richard Landes and Georges Pon, vol. 1 of Ademari Cabannensis Opera 
Omma, gen. ed. Pascale Bourgain, in GCCM, vol. 129 (Turnhout, 1999), bk. 3, pp. 112— 
189. Hereafter cited as Ademar, Chronicon. 
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ca. 1000, on the dangers facing the pilgrims, especially those sailing on 
the Mediterranean from pirates and from struggles in southern Italy 
with Muslims and Byzantines.'* He also whets our appetite by his refer- 
ences to St. Symeon of Trier who had spent many years as a pilgrims’ 
guide in Jerusalem before he had gone to the monastery of St. Cather- 
ine’s on Mount Sinai and subsequently to the West where he stopped 
in Angoulême on a journey to Normandy and met Ademar, ca. 1025.!° 
One cannot help but wonder how much Ademar’s imagination was 
charged by Symeon’s tales of the Holy City.'* Ademar also offers much 
information on the destruction of the church of the Holy Sepulcher in 
1009 by Caliph al-Hakim of Cairo, or Babylon as it was styled, and on 
the great commotion in the West when this knowledge reached south- 
ern France." He does not, however, have data on the Western response 
of a proto-crusade called by Pope Sergius IV shortly after the destruc- 
tion.'® Undoubtedly the most detailed information he offers on the pil- 
grimage to Jerusalem is his account of the departure of Count William 
of Angoulême and many inhabitants of the region.” All these pilgrims 
set the stage for Ademar’s own journey of 1033 by not only going forth 
but also returning with many descriptions of their adventures.” 
Another figure who plays a central role in the understanding of Ade- 
mar’s obsession with the Holy City is Charlemagne. It seems particu- 
larly appropriate that this article appears in a volume honoring a pro- 
fessor who has done as much, if not more, than any other scholar of 
his generation in North America in emphasizing the central impor- 


14 This was the subject of a paper I gave in 1980 at a conference on pilgrimage at 
the University of Pittsburgh and will be examined again in my forthcoming book on 
Ademar and Jerusalem (see above, n. 8). 

15 See Robert Lee Wolff, ‘How the News Was Brought from Byzantium to Angou- 
léme; or, The Pursuit of a Hare in an Ox Cart,’ in Byzantine and Modern Greek Studies, 
vol. 4 [Essays Presented to Sir Steven Runciman] (1978), pp. 139-189. 

16 Symeon had been a guide for Western pilgrims in the Holy City and thus knew it 
very well. 

17 This was the subject of a paper I delivered at a session of the 2003 AHA annual 
meeting and will appear as “The Cross, the Jews and the Destruction of the Church 
of the Holy Sepulcher in 1009 in the Writings of Ademar of Chabannes, in Christian 
Attitudes toward the Jews in the Middle Ages: A Casebook, ed. Michael Frassetto (New York, 
forthcoming). 

18 Hans Martin Schaller, ‘Zur Kreuzzugsenzyklika Papst Sergius IV, in Papsttum, 
Kirche und Recht im Mittelalter: Festschrift fiir Horst Fuhrmann zum 65. Geburtstag, ed. Hubert 
Mordek (Tubingen, 1991), pp. 1357152. 

19 Ademar, Chronicon (see above, n. 13), 3, 65-66, pp. 184-187. 

20 Ibid., 3, 65-66, pp. 184-187. 
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tance of this figure for an understanding of medieval history.” ‘The 
subject of Ademar and Charlemagne, especially from an apocalyptic 
perspective, deserves a study all to itself. In Ademar’s chronicle most 
of Book ‘Two is devoted to his great hero, with numerous insertions 
into the basic text.22 Ademar connects Charlemagne and Jerusalem in a 
number of ways. He mentions the holy shroud that Charlemagne had 
received from the church of the Holy Sepulcher and which he subse- 
quently gave to the church of the Holy Saviour in Limoges.” Charle- 
magne is also connected in Ademar’s mind with the True Cross and 
the numerous relics from it that he bestowed, such as that he purport- 
edly gave to the monastery of Charroux not far from Angouléme.*! 
In his chronicle he has a lengthy description of Charlemagne’s burial 
in Aachen with a piece of the True Cross, a more elaborate descrip- 
tion than that found in Einhard.” He also has a lengthy passage on 
the opening of the tomb by Otto III in 1000 when Charlemagne is 
found sitting upright in his tomb and appearing to be more asleep than 
dead. This emphasis on the connection between the great Charles and 


21 Particularly valuable are Richard E. Sullivan’s collected studies in Variorum re- 
prints (Aldershot, G.B., 1994) under the title Christian Missionary Activity in the Early 
Middle Ages. His magisterial article “The Carolingian Age: Reflections on its Place 
in the History of the Middle Ages,’ Speculum 64 (1989), 267-306, especially leaves all 
medievalists in his debt. 

22 Ademar, Chronicon (see above, n. 13), 2, pp. 74-111. 

33 Ademar, BnF lat. 2469, there fol. gr". “Hoc autem modo in ista Salvatoris basil- 
ica prandeum mundissimum, vice reliquiarum ex illo corpore quod de Virgine Maria 
natum, et a Judeis crucifixum est, et resurrexit, et in caelum ascendit, et judicabit 
vivos et mortuos, collocatum est cura regum Caroli et Ludovici magnorum Augus- 
torum. Apud sanctam enim Resurrectionem in Hierosolimis super sanctum Domini 
sepulchrum, ubi corpus Domini a Joseph et Nichodemo sepultum est, patriarcha 
Hierosolimorum, rogante per epistolam Carolo Augusto, misteria celebravit, ipsumque 
prandeum in quo involutum est corpus Domini quasi de membris dominicis bene- 
dictionem huic ecclesiae direxit, quod a fidelibus tanta susceptum est pietate ac si 
ipsius Salvatoris corpus de caelo vivum susciperent.” This extraordinary material will 
be examined in depth in my forthcoming book (see above, n. 8). 

24 Ademar, Chronicon (see above, n. 13), 3, 40, pp. 160-161. On Charroux and Charle- 
magne, L.A. Vigneras, ‘L’abbaye de Charroux et la légende du pèlerinage de Charle- 
magne,’ The Romanic Review 32 (1941), 121-128. See also Amt G. Remensnyder, Remem- 
bering Kings Past: Monastic Foundation Legends in Medieval Southern France (Ithaca, 1995), 
pp. 166-175. 

25 Ademar, Chronicon (see above, n. 13), 2, 25, p. III. 

2 A number of historians, among them recently Knut Gorich in ‘Otto M öffnet 
das Karlsgrab in Aachen: Uberlegungen zu Heiligenverehung, Heiligsprechung und 
Traditionsbildung,’ in Herrschaftsreprasentation im Ottonischen Sachsen, ed. Gerd Althoff and 
Ernst Schubert (Sigmaringen, 1998), pp. 381-430, have indicated that this material 
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the Cross is also hardly surprising if Charlemagne is the last emperor. 
In addition, Ademar presents Charlemagne as the new Constantine, 
another figure of importance to him. Helena, Constantine’s mother, 
appears as the finder of the ‘True Cross in the longest sermon that Ade- 
mar wrote, folios 38Y—50Y in BnF lat. 2469, a version of the immensely 
popular Inventio Crucis, a legend on the verbal attack of Helena on the 
Jews and the explanation of how she found the True Cross. It is also, 
however, a sermon filled with images of Martial, Jerusalem, and Limo- 
ges.” 

The central point in my 1992 article in Revue bénédictine was that 
Ademar may have written the purported Carolingian piece from the 
pilgrim monks of the Mount of Olives to Charlemagne.” The placing 
of this work at the end of Ademar’s last manuscript, DS lat. 1664, 
makes so much sense if it was composed by one who is about to go to 
Jerusalem and possibly stay in a monastery or hostel on the Mount of 
Olives to which the last emperor is to journey, lay down his crown, and 
usher in the appearance of the Antichrist and the End Times.” In fact, 
BnF lat. 1664 only really makes sense as a composite whole, beginning 
with his copies of Bede’s commentaries on The Acts of the Apostles and 
the Book of Revelations and ending with the piece from the pilgrim 
monks of the Mount of Olives, if viewed from an apocalyptic, or better, 
millennial perspective. Even though Ademar indicates in one of his few 
insertions into Bede on Revelations, that is in the commentary on the 
first three verses of chapter twenty which treat the thousand years when 
Satan will be bound and finally loosed, that one cannot know precisely 


is not by Ademar but was a twelfth-century insertion. In so doing they questioned 
Richard Landes who in his edition of the chronicle indicates that the C copy is the 
most complete and probably the last of Ademar’s several versions of his chronicle. I 
fully concur with Landes. The material on the discovery of Charlemagne’s tomb by 
Otto III is the longest addition to the C version. Görich did not use my 1992 article in 
Revue bénédictine on Ademar and Charlemagne in which I sought to show the absolutely 
central importance of Charlemagne to Ademar as the Last Emperor. I reconsider this 
material at much greater length in my forthcoming book on Ademar and Jerusalem 
(see above, n. 8). See also Matthew Gabriele, ‘Otto HI, Charlemagne, and Pentecost 
A.D. 1000: A Reconsideration Using Diplomatic Evidence,’ in Frasetto, The Year 1000 
(see above, n. 7), pp. 111-132. 

27 My forthcoming article “The Cross, the Jews and the Destruction of the Holy 
Sepulcher in 1009 in the Writings of Ademar of Chabannes’ (see above, n. 17) exams 
this material more fully. 

28 Callahan, “The Problem of the “Filioque” (see above, n. 6). 

29 Ibid. 


ADEMAR OF CHABANNES 77 


when the Antichrist will come, the pull of Jerusalem at this point is too 
great to be withstood.°” 

In one of the later pieces in this manuscript, a work supposed to 
be given at a church council, Ademar copies a lengthy passage from 
chapter twenty of the Acts of the Apostles, verses 16 through 38.7! 
They record a journey of St. Paul to Jerusalem and contain a num- 
ber of elements that would attract the attention of medieval pilgrims 
about to depart for the same destination. But even more they held 
a special meaning to the anxious monk of Saint-Cybard and Saint- 
Martial. 


(V. 16) Paul had decided to sail past Ephesus, so that he might not 
be delayed in the province of Asia; for he was in a hurry to be in 
Jerusalem, if possible, before Pentecost. (V. 17) From Miletus he sent word 
to Ephesus, and had the elders of the church brought to him. (V. 18) 
When they had come to him, he said to them, “You know what my way 
of life has been among you always, from the first day I came into the 
province of Asia, (V. 19) serving the Lord in all humility, with tears and 
trials which I suffered from the persecutions of the Jews.’ 


This last passage would have reverberated for Ademar who had at- 
tacked the Jews in his writings in an apocalyptic context for their con- 
nection with the Antichrist.*? (V. 20) “I did not shrink from preaching 
to you and telling you of all that is good, publicly and privately.” Again 
one must wonder about Ademar connecting himself to Paul, for he 
would leave behind his many sermons and his works of history. (V. 21) 
“and bearing witness both to the Jews and the Greeks that they should 
turn to God in repentance and believe in our Lord Jesus. (V. 22) And 
now listen carefully: compelled by the Spirit I am about to travel to 
Jerusalem, without knowing what will happen to me there.” In this is 
seen the obvious linkage to Paul because both travel at the behest of 
the Holy Spirit and do not know what will happen there. Paul’s exam- 
ple and writings undoubtedly serve to give comfort to Ademar filled 
with millennial angst. (V. 23) “except this, that in every city the Holy 
Spirit bears witness to me and says that chains and tribulations await 
me. (V. 24) Yet I consider my life not worth mentioning, if only I may 


3° DS lat. 1664, fol. 33". On this, see Callahan, ‘Jerusalem in the Monastic Imagina- 
tions’ (see above, n. 8), 125-126. 

3! DS lat. 1664 (see above, n. 30), fol. 124". 

32 On this point, Daniel Callahan, ‘Ademar of Chabannes, Millennial Fears and the 
Development of Western Anti-Judaism,’ The Journal of Ecclesiastical History 46 (1995), 19- 
35- 
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complete my allotted span and the ministry I received from the Lord 
Jesus, that is, of bearing witness to the gospel of God’s grace.” Again 
there are more words that would bolster the courage of a traveler into 
the unknown. (V. 25) “Now listen closely to what I say: I know that 
you will not see my face again, you among whom I traveled preaching 
the kingdom.” Once again, truly prophetic words on Ademar’s part. 
(V. 26) “Therefore I declare to you this day I am free from any man’s 
blood, (V. 27) for I did not shrink from preaching to you the whole 
will of God.” In Ademar’s mind this verse surely applies to his many 
sermons on the cult of St. Martial. (V. 28) “Look to yourselves and to 
the whole flock, of which the Holy Spirit has made you overseers, to 
guard the church of God, which he won for Himself by the blood of 
His own Son. (V. 29) I know that after my departure savage wolves 
will force their way in among you, and they will not spare the flock. 
(V. 30) Even among the men will arise those who will distort the truth 
in order to win over the disciples.” ‘These words are very much like 
Ademar’s own when he is discussing the proximity of the Antichrist 
and the appearance of his minions, the heretics, who play so prominent 
a role in his writings.” (V. 31) “Be on your guard, therefore, remem- 
bering that for three years I never ceased, night or day, to warn each 
of you with tears.” The period of three years takes on special mean- 
ing because of the three and one-half-year reign of the Antichrist and 
the period after the attack of Benedict of Chiusa on the novelties in 
the new vita of St. Martial.” (V. 32) “Now I commit you to the Lord 
and to the word of His grace, which is able to build you up and grant 
the reward of inheritance to all who are sanctified. (V. 33) Of no one 
have I asked silver, gold, or clothing.” ‘These words also are meaningful 
to Ademar because of the charges of his enemies that he was seeking 
these riches to decorate the church in the monastery of Saint-Martial.’ 
(V. 34) “You know yourselves that these hands have earned what was 
needful for me and for those who were with me. (V. 35) I have shown 
you in every way that one ought to work like this, and so help those 
who have not the necessary strength, and that you should remember 
the words of the Lord Jesus, ‘It is more blessed to give than to receive.’ 
(V. 36) And when he had said this, he knelt down with them all and 


33 Callahan, ‘Ademar of Chabannes, Millenial Fears’ (see above, n. 32). 

34 Especially in Callahan, “The Sermons’ (see above, n. 3), 273-280. 

35 See in particular BnF lat. 2469 (see above, n. 23), fols. 40” and 69”. See Callahan, 
“The Sermons’ (see above, n. 3), 289-292. 
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prayed. (V. 37) But they all broke into weeping. They embraced Paul 
and kissed him, (V. 38) distressed most of all by his saying that they 
would not see his face again. They went with him to the ship.” It is 
difficult to imagine a more fitting farewell address for one about to set 
forth on the perilous trip to Jerusalem, whether it be in the first century 
or in the eleventh. 

There are several other writings of Ademar that throw light on his 
state of mind as he prepared to leave for Jerusalem. One is found in a 
brief piece preserved in a manuscript at the Firestone Library at Prince- 
ton, Garrett 115, in which in a short prayer he echoes the concluding 
invocation of Jesus to return to the Mount of Olives, “Come” in the 
penultimate verse in the Book of Revelation.** The word come appears 
twenty-nine times in his prayer. But it also echoes Isaiah 2:2—4, “And 
in the last days the mountain of the house of the Lord shall be pre- 
pared on the top of the mountains, and it shall be exalted above the 
hills: and all the nations shall flow unto it. And many people shall go 
and say: Come, and let us go up to the mountain of the Lord and to 
the house of the God of Jacob: and he will teach us his ways, and we 
will walk in his paths. For the law shall come forth from Sion: and the 
word of the Lord from Jerusalem. And He shall judge the nations and 
rebuke many peoples.” The other very late piece from Ademar, possi- 
bly his last before departure, is a marginal note found in a manuscript 
in the Vatican Library. It records a solar eclipse in the early summer of 
1033 in which many claimed to see a human head in the darkened sun. 
Ademar said that he did not see the figure, but surely ike many of his 
contemporaries in 1033 he would have regarded the darkening of the 
sun as a sign of the last days and a confirmation of his plans to depart 
to Jerusalem.*” 

Although no later written material from Ademar seems to have 
survived, it is known that he did go to Jerusalem and that he was dead 
on his pilgrimage by the following year. Bernard Itier, a thirteenth- 
century librarian of Saint-Martial, has a note in his chronicle recording 
that in the year 1034 Ademar had died “et in Jherusalem migravit ad 


36 On this prayer, Daniel Callahan, ‘When Heaven Came down to Earth: The 
Family of St. Martial of Limoges and the “Terrors of the Year 1000”, in Portraits of 
Medieval and Renaissance Living: Essays in Memory of David Herlihy, ed. Samuel K. Cohn, Jr. 
and Steven A. Epstein (Ann Arbor, 1996), pp. 245-258, esp. pp. 255-258. 

37 Vatican City, Biblioteca Apostolica Vaticana, MS Vat. lat. 1332, fol. 43’. See 
I. @Onofrio, Excerpta tsagogarium et categoriarum, CCCM, vol. 120 (Turnhout, 1995), 
esp. XLVHI-LVI and LXXXVI-XCV. 
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Christum.” One can certainly speculate that Ademar was one of the 
many hundreds in the churches and monasteries of the Holy City to die 
from the violent earthquake that caused massive destruction there and 
in the surrounding area on December 5, 1033.°° 

So the dream, if such it was, of joming the pilgrim monks of the 
Mount of Olives in meeting Christ there on his return for the Last 
Judgment was not immediately to come to pass. He would not see that 
year Charlemagne, the patron of the pilgrim monks of the Mount, as 
the last emperor put down his crown on the hill nor see the great red 
cross blazing in the heavens. Yet he did find that Peace which the world 
cannot give and possibly the Visio Pacis of the eternal Jerusalem as a 
member of 144,000 worshipping the Lamb. Requiescat in pace. 


38 Chroniques de Saint-Martial, ed. Henri Duplés-Agier (Paris, 1874), there p. 47. 
39 See, e.g, Dan Bahat, “The Physical Infrastructure,’ in Prawer, The History of 
Jerusalem: The Early Muslim Period 638—1099 (see above, n. 12), pp. 73—74- 
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This paper addresses a paradigm, one still widely accepted even though 
all of its constitutive elements have been disproved. Specifically, I shall 
address the high medieval conception of political or governmental hier- 
archy and the origins of this idea. Certainly by the end of the twelfth 
century legal theorists, both in the church and in secular government, 
thought in terms of a hierarchical structure, a reflection of the heav- 
enly hierarchy. But scholars have often assumed that in the twelfth cen- 
tury there was a secular, governmental structure that was more than a 
divinely-inspired ordering of all creation from most to least powerful. 
This structure has become oversimplified into a tidy pyramid in intro- 
ductory textbooks. The picture is all too familiar: the king or pope on 
top, with a broader group of men below him—dukes and counts or 
archbishops—and an even broader layer of castellans or bishops below 
that, with peasants at the bottom. The question is where this partic- 
ular vision of hierarchy originated and how it was applied to political 
organization. 

For a long time, the scholarly paradigm was straightforward: hierar- 
chy was believed to have originated in Carolingian “feudalism,” which 
then influenced monasticism, specifically the Cluniac order, and which 
in turn influenced the papacy. This particular paradigm is still widely 
accepted, at least as an assumed part of the background by scholars 
working on the period. However, every aspect of this paradigm has 
recently been called into scholarly question. I propose instead turn- 
ing the model on its head. Instead of the conception of hierarchy pro- 
ceeding from secular government to monasticism to the papacy, I shall 
argue that political hierarchy began with the papacy, proceeded from 
the popes to monasticism, and only then to secular government. By 
redefining the beginning point for the high medieval idea of hierarchy, 
I shall also suggest that the Investiture Controversy, which has recently 
threatened to retreat into something of a scholarly backwater, is crucial 
for an understanding both of monasticism and of national government 
in the twelfth century. 
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I shall begin by examining the old model. Scholars long accepted a 
simple paradigm of the growth of hierarchical authority. It was assumed 
that from at least Carolingian times there was a “feudal pyramid,” 
headed by the king, with dukes and counts arranged around him, 
surrounded by their own vassals, and so on.! This hierarchical model, it 
was further assumed, was the model for the organization of the Cluniac 
order. David Knowles gave this particular vision of the relationship 
between Cluny and “feudal” society its clearest enunciation some 40 
years ago: “The Cluniac system ... was a conflation of two ideas: 
the community of the Rule under an abbot, and the dominion and 
control of a king over his tenants-in-chief and sub-vassals... . [T]he 
model was ... the feudal bond which was being elaborately developed 
in contemporary Europe.”? 

Many other scholars have also seen a feudal organization in the 
way in which the mother-house of Cluny had its daughter-houses and 
priories arranged around it, many of which were the heads of their 
own “second-generation” Cluniac sub-orders.* Ultimately, Cluny was 
assumed to have influenced the papacy of the late eleventh century.! 
Even those introductory works which avoid calling Cluny the cause of 
papal reform and the Investiture Controversy tend to put Cluny into 
the chapter on new religious developments of the eleventh century, 
right before the events of 1046 when Henry III abruptly reformed the 
papacy, rather than in the chapter on the tenth century, when Cluny 
was founded. Thus Cluny’s organization is taken as the model for a 


' This model was evoked, for example, by Francois Louis Ganshof, Frankish Institu- 
tions under Charlemagne, trans. Bryce and Mary Lyon (Providence, RI, 1968), pp. 50-53; 
and, more generally, Feudalism, trans. Philip Grierson, rev. ed. (New York, 1964). The 
continued influence of this model is indicated by the recent selection of Ganshof’s Feu- 
dalism for the Medieval Academy of America’s “Reprints for Teaching” series. 

2 David Knowles, From Pachomius to Ignatius. A Study in the Constitutional History of the 
Religious Orders (Oxford, 1966), there 12. 

3 For the complicated historiographical debate on the extent to which Cluny was 
part of “feudal society,” see Barbara H. Rosenwein, Rhinoceros Bound. Cluny in the Tenth 
Century (Philadelphia, 1982), pp. 16-22; and Constance Brittain Bouchard, Sword, Miter, 
and Cloister. Nobility and the Church in Burgundy, 980-1198 (Ithaca, NY, 1987), pp. 25-26. 
Implicit in all the older positions is that there was a feudal structure, for Cluny either to 
adopt or react against. 

+ H.EJ. Cowdrey, The Cluniacs and the Gregorian Reform (Oxford, 1970), pp. 67-75. 
This carefully nuanced study concludes that Cluny was very influential on Gregorian 
thought, even though Cowdrey rejects treating Cluny as a fully-formed harbinger of 
Gregory VII’s program. Cowdrey especially takes Cluny’s authority over its daughter- 
houses as significant for the development of the pope’s influence over Europe’s bishops. 
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new hierarchical structure in which the pope was the head, with the 
archbishops under him, the bishops arranged under their archbishops, 
and all local churches under the bishops. 

Thus, the old model portrayed a straightforward lineage for the 
development of hierarchical thought, leading from Charlemagne to the 
popes of the eleventh and twelfth century, mediated by the houses fol- 
lowing Cluny’s ordo. However, each of the individual elements of this 
model has recently been challenged, without, curiously, affecting the 
model itself. I would therefore now like to discuss these individual ele- 
ments, beginning with the idea that a feudal pyramid was first created 
by the Carolingian kings.° 

Not only do scholars now realize that there never was a tidy feudal 
pyramid, but whatever might pass for such a thing developed in the 
twelfth century, if at all, not the ninth or tenth. A reexamination of 
the ways that the Carolingians delegated power has indicated that 
their missi and the counts who received their counties in beneficium were 
not vassals in the same sense that vassalage developed in the eleventh 
and twelfth centuries. Initially the Carolingians could and did remove 
and reassign counts at will, which would never have been tolerated 
two or three centuries later, when vassals felt themselves entitled to 
their fiefs for life, or at least as long as they did not turn against 
their lords. Additionally, once counties became hereditary in the late 
ninth century, the counts treated them as personal property, without 
any of the renewal of vassalage in each generation which eleventh- 
and twelfth-century fief-holding later required. To assume that because 
scribes of the ninth century used the term beneficium, which was treated 


> The very idea of a coherent feudal system has been witheringly—and convinc- 
ingly—attacked by Elizabeth A.R. Brown, “The Tyranny of a Construct. Feudalism 
and Historians of Medieval Europe,’ American Historical Review 79 (1974), 1063-1088; 
and by Susan Reynolds, Fiefs and Vassals. The Medieval Evidence Reinterpreted (Oxford, 
1994). Proto-feudalism is only one of the hoary paradigms of Carolingian history which 
scholars have recently begun reexamining; see Richard E. Sullivan, “The Carolingian 
Age: Reflections on Its Place in the History of the Middle Ages,’ Speculum 64 (1989), 
267-306. 

ê Janet L. Nelson has pointed out that one cannot blame Charles the Bald for this 
breakdown of royal authority over counts, as has sometimes been done; the famous 
Capitulary of Quierzy was not a sudden transformation so much as a recognition of 
a process which had long been underway. But it is still quite clear that the counts of 
the late ninth century treated their counties as their own in a way their predecessors 
a century earlier had not. Janet L. Nelson, Charles the Bald (London, 1992), pp. 50-54, 
248-251. See also Jean Dunbabin, France in the Making, 843-1180 (Oxford, 1985), pp. 44- 
100. 
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in the twelfth century as a synonym for feudum, then fief-holding must 
have already existed in the ninth century, is to repeat the same error 
made at Besançon in 1157.7 

Instead of coming out of the Carolingian period, it is now under- 
stood, fief-holding was a novel eleventh-century development. As the 
work of Jean-Pierre Poly and Eric Bournazel has made clear, fief- 
holding developed in France during the same period of the 1020s 
and 1030s in which private castles, staffed with knights, first became 
widespread, and the newly-established castellans began demanding ba- 
nal dues.’ Fief-holding when it originated was very ad hoc, not at all 
pyramidal, since the same two men might each be the other’s vas- 
sal for two different pieces of land, and the system at first did not 
involve the kings at all. England was somewhat precocious in involv- 
ing royal power in fief-holding, since after 1066 its kings insisted that 
their great barons held from them in fief, but even there fiefs were 
not immediately lifetime holdings, and feudal relations between king 
and vassal became systematic only under Henry II. On the Conti- 
nent it was not until the twelfth century that Louis VI and Louis VII 
in France and Frederick Barbarossa in Germany set out for the first 
time to persuade their dukes and counts that they were royal vas- 
sals.° 


7 A letter from Pope Hadrian IV, read at the 1157 Council of Besancon, indicated 
that the imperial crown was a beneficium, received from the pope. A great uproar ensued 
at this implication that the emperor was the pope’s vassal, and Hadrian had to clarify 
that he intended beneficium to mean only a benefit or good deed, not a fief (feudum). For 
this incident, see Brian Tierney, The Crisis of Church and State, 1050-1300 (Englewood 
Cliffs, NJ, 1964), pp. 97-109; and Reynolds, Fiefs and Vassals (see above, n. 5), pp. 443- 
444- 

8 Jean-Pierre Poly and Eric Bournazel, The Feudal Transformation, goo—1200, trans. 
Caroline Higgitt (New York, 1991), pp. 25-39, 63-81. See also T.N. Bisson, “The 
‘Feudal Revolution,’ Past and Present 142 (1994), 6-8, 16-24; Dunbabin, France in the 
Making (see above, n. 6), pp. 223-237; and Constance Brittain Bouchard, “Strong of 
Body, Brave and Noble”: Chivalry and Society in Medieval France (Ithaca, NY, 1998), pp. 10— 
23, 35-46. Even Dominique Barthélemy, the most persistent voice against the idea 
of a “feudal revolution,” dates the beginning of vassal relations to this period in La 
mutation de Van mil a-t-elle eu leu? Servage et chevalerie dans la France des Xe et XIe siècles (Paris, 
1997)- 

° Reynolds, Fiefs and Vassals (see above, n. 5), pp. 260-276, 342-352, and 428-451. 
Thomas K. Keefe, Feudal Assessments and the Political Community under Henry I and His Sons 
(Berkeley, 1983). Georges Duby, The Three Orders: Feudal Society Imagined, trans. Arthur 
Goldhammer (Chicago, 1980), pp. 276-292. For the complicated process by which 
tenurial dependence changed in England in the twenty years after the Conquest, see 
Robin Fleming, Kings and Lords in Conquest England (Cambridge, 1991), pp. 107-231. 
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Once the kings had assimilated the idea of a hierarchical feudal 
structure, in which of course all power might be construed as evolving 
ultimately from them, they saw its many advantages and promoted 
it vigorously—indeed announcing that it was the traditional way in 
which their kingdoms’ power had always been structured. But when 
this attempt to create a pyramidal structure for secular society is seen as 
a royal program or goal, not a description of normal medieval society, 
and it becomes clear that it was only enunciated properly in the late 
twelfth century, then one must conclude that it cannot have been the 
model after which tenth-century Cluny or the eleventh-century papacy 
molded themselves. 

The first part of the paradigm of the development of hierarchy, then, 
the idea that it began with Carolingian “feudalism,” thus has serious 
difficulties. I shall now turn to the second part of the paradigm, that 
“feudal” Cluny created a pyramid of its own, with the mother-house 
surrounded by its daughter-houses, they in turn heading their own 
second-generation Cluniac mini-orders. 

Cluny, too, is now seen not to have been the head of a true monastic 
order until the twelfth century. Here Barbara Rosenwein’s studies of 
tenth- and eleventh-century Cluny are key.” Before the twelfth century 
Cluny’s reform of other houses was ad hoc, not institutionalized or 
hierarchical, and the links between Cluny and the houses it influenced 
were often temporary. Sometimes when Cluny reformed a monastery 
it became a priory, under the direct supervision of Cluny’s abbot, but 
in many other cases it continued to have its own abbot, even if the 
first reforming abbot was a monk from Cluny. In some other cases 
in which Cluny reformed a monastery by making it a priory, this 
relationship lasted for only a generation, and when Cluny’s abbot died 
the monks of Cluny and the monks of the priory each elected their 
own, separate abbots. Just because a house followed some variation of 
the liturgical round followed at Cluny did not mean this house had any 
institutionalized ties to Cluny’s monks or abbot.!! It was not until Peter 
the Venerable attempted in the mid-twelfth century to reorganize both 
Cluny herself and the relations between Cluny and other monasteries, 


10 Barbara H. Rosenwein, To Be the Neighbor of Saint Peter: The Social Meaning of Cluny’s 
Property, g09—1049 (Ithaca, NY, 1989); eadem, Rhinoceros Bound (see above, n. 3). 

11 Constance B. Bouchard, ‘Merovingian, Carolingian, and Cluniac Monasticism: 
Reform and Renewal in Burgundy,’ Journal of Ecclesiastical History 41 (1990), 365-388. 
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in part in reaction to economic and structural crises, in part in imitation 
of Citeaux, that one can even begin to consider Cluny’s order as 
hierarchical. !? 

Turning to the third element of the old model, the popes of the 
eleventh and twelfth century are no longer seen as directly influenced 
by Cluny.'’ Since the first reforming popes after 1046 were all German 
in origin, the perceived influence of Cluny, a monastery with little pres- 
ence in Germany, has been reduced. Recent scholarship has found the 
roots for many details of the rise of papal power during the Investi- 
ture Controversy, especially Gregory VIIs program of papal author- 
ity, not in Cluny’s order but rather in the Pseudo-Isidorian Decretals, 
the ninth-century effort to free bishops from the authority of their 
metropolitans by stressing instead the powers of a distant and ineffec- 
tive pope. The crucial issue of hierarchical authority within the church, 
the extent to which the pope was the ultimate judge above other judges, 
or perhaps even superior to the hierarchy itself as alone representing 
the entire Church, was extensively debated by twelfth-century canon- 
ists, but always by reference to Christ and to the pronouncements of 
such early church figures as Leo I, not with any reference to Cluny. 
Gratian, who first fully developed a theory of the origin of law and 
hierarchy, went back not to Cluniac constitutions but to the rulings of 
early councils and to the writings of Pseudo-Isidore, especially as medi- 
ated by such earlier canonical collections as that of Ivo of Chartres, put 
together during the Investiture Controversy.'! 


12 Giles Constable, ‘Cluniac Administration and Administrators in the ‘Twelfth Cen- 
tury,’ in Order and Innovation in the Twelfth Century: Essays in Honor of Joseph R. Strayer, 
ed. William C. Jordan, Bruce McNab, and Teofilo F Ruiz (Princeton, 1976), pp. 17— 
30. Adriaan H. Bredero, ‘Comment les institutions de Ordre de Cluny se sont rap- 
prochées de Citeaux,’ in Zstituzioni monastiche e istituzioni canonicalt in Occidente (1123-1215) 
[Miscellanea del Centro di studi medioevali 9] (Milan, 1980), pp. 166-180. 

13 Gerd Tellenbach, The Church in Western Europe from the Tenth to the Early Twelfth 
Century, trans. Timothy Reuter (Cambridge, 1993), pp. 113-121. For the historiography 
on the relationship between Cluny and the Gregorians, see, most recently, Barbara 
H. Rosenwein, ‘La question de l’immunité clunisienne,’ Bulletin de la Sociétéé des fouilles 
archéologiques et desmonuments historiques de ’Yonne 12 (1995), 1-2. 

14 J.T. Gilchrist, ‘Canon Law Aspects of the Eleventh Century Gregorian Reform 
Programme,’ Journal of Ecclesiastical History 13 (1962), 21-38. Horst Fuhrmann, influ 
und Verbreitung der pseudoisidorischen Fälschungen, 3 vols. [Schriften der MGH 24] (Stuttgart, 
1972-1974). Stanley Chodorow, Christian Political Theory and Church Politics in the Mid- 
Twelfth Century. The Ecclesiology of Gratian’s Decretum (Berkeley, 1972), pp. 178-186. Jean 
Gaudemet, ‘La doctrine des sources du droit dans le décret de Gratien,’ Revue de droit 
canonique 1 (1951), 5-31. Anders Winroth has recently demonstrated that Gratian’s origi- 
nal text contained only about half of what is contained in the modern standard printed 
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Additionally, although a central concern of the Investiture Contro- 
versy was the separation of lay and clerical influence, one of the chief 
goals of Cluny’s abbots during the tenth and eleventh centuries was 
the establishment of a community between the monks and their noble 
neighbors. Tenth- and eleventh-century Cluny, with its secular advo- 
cates who were always asked to approve the election of a new abbot, 
and with its lay enemies whom it sought to remold into friends, was 
very far from Gregory’s goal of a society radically separated between 
lay and ecclesiastical realms. Thus it is now difficult to treat the Grego- 
rian Reform as an application on a broader scale of hierarchical princi- 
ples derived from Cluny. 

But while every element of the overall paradigm of hierarchical 
model-making has been discredited, the model itself has remained 
curiously robust. That is, although scholars no longer call Carolin- 
gian power structures feudal, nor treat the Cluniac order as pyrami- 
dal in its first centuries, nor consider that the issues of the Investiture 
Controversy were based on Cluniac models, it is still often taken for 
granted that the papal hierarchical model derived from monastic mod- 
els, derived in turn from feudal models. I would like to propose instead 
a new, diametrically opposite model: that the Investiture Controversy 
was the first step, not the last, in the development of governmental 
hierarchy; that it influenced monasticism, rather than the other way 
around, as may be seen especially in the Cistercian order; and that 
developments in ecclesiastical hierarchy ultimately influenced twelfth- 
century fief-holding arrangements between kings and the aristocracy. 

Here, by starting with the popes of the second half of the eleventh 
century, one can emphasize the originality of the papal vision and the 
institutional reorganization of the period surrounding the pontificate 
of Gregory VII. It is interesting in this context to note to what extent 
the Investiture Controversy has fallen out of fashion in recent years. 
For example, although most of the volumes of the original edition 
of the Cambridge Medieval History were given names such as “Origins 
of the Conflict Between Church and State,” “The Conflict Between 


edition, but this does not change my argument; The Making of Gratian’s “Decretum” (Cam- 
bridge, 2000). 

15 Barbara H. Rosenwein, Thomas Head, and Sharon Farmer, ‘Monks and their 
Enemies. A Comparative Approach,’ Speculum 66 (1991), 764-777. Constance B. Bou- 
chard, ‘Community: Society and the Church in Medieval France,’ French Historical 
Studies 17 (1992), 1035-1047. For Cluny’s advocates, see Bouchard, Sword, Miter, and 
Cloister (see above, n. 3), pp. 96 and 126. 
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Church and State,” or “The End of the Conflict Between Church and 
State,” the new edition does not mention “church and state” at all in 
its titles. But just because church-and-state issues are no longer seen 
as the defining elements of medieval political and intellectual history, 
one should not downplay the central significance of the Investiture 
Controversy.!° 

Here I would argue especially that while recent scholarship has 
turned its attention more to social and spiritual concerns than to polit- 
ical issues, this does not mean that the Investiture Controversy can be 
overlooked as a vital source of these developments. A great many of 
the social and religious currents of the twelfth century, I would suggest, 
were influenced directly by Gregory VII’s idea of hierarchy. 

This can be seen first and most unequivocally in the Cistercian 
order. The Cistercians, unlike earlier monastic orders, were in con- 
stant contact with the pope and indeed with the entire church hier- 
archy. It was the pope himself who, in 1098/9, persuaded Robert to 
return to Molesme after founding Citeaux, although he also confirmed 
Citeaux’s foundation.!” The Cistercians, unlike the contemporary Clu- 
niacs, sought no exemption from the authority of their local bishops, 
and indeed throughout the twelfth century almost all documents for 
the Cistercians were issued and sealed by their diocesan bishops.!® With 
the papal model of hierarchy before them, of a pope in authority over 
archbishops, who in turn governed a larger group of bishops, it is not 
surprising that the Cistercian order always had a distinctly hierarchical 
structure. 

The Carta caritatis which governed relations between different Cis- 
tercian houses, first put together in 1114 or slightly later and, signifi- 
cantly, confirmed by the pope, institutionalized a pyramidal structure 
for the order.'® By the 1120s, it was well understood that Citeaux her- 


16 One of the few recent works to focus on the conflict is by Uta-Renate Blumenthal, 


The Investiture Controversy. Church and Monarchy from the Ninth to the Twelfth Century (Philadel- 
phia, 1988). 

17 ‘Exordium parvum’ 5—6, ed. Jean de la Croix Bouton and Jean Baptiste Van 
Damme, Les plus anciens textes de Citeaux [Commentarii Cistercienses, Studia et docu- 
menta 2] (Achel, 1974), pp. 62-63. 

18 Constance Brittain Bouchard, Holy Entrepreneurs. Cistercians, Knights, and Economic 
Exchange in Twelfth-Century Burgundy (Ithaca, NY, 1991), pp. 18-21. 

19 “Carta caritatis prior, ed. Bouton and Van Damme, Les plus anciens textes de Citeaux 
(see above, n. 17), pp. 89-106. See also Constance B. Bouchard, ‘Changing Abbatial 
Tenure Patterns in Burgundian Monasteries During the Twelfth Century,’ Revue béné- 
dictine go (1980), 251-252. Constance Hoffman Berman has argued that the Cistercians’ 
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self was the head of this pyramid, with her “four eldest daughters” 
grouped below her, and their daughters below them. By the middle 
of the twelfth century monks of the order sometimes created what 
were in effect genealogies, showing the affiliations of all the different 
houses of the order. The order specified both that the abbots of all 
houses which had produced daughter houses were to visit those daugh- 
ter houses every year, and that they themselves were supposed to pay 
an annual visit to their house’s mother-house, thus reaffirming the ties 
between different groups of Cistercian monks. This system of visita- 
tion, coupled with the annual Chapter General at Citeaux, which all 
Cistercian abbots were expected to attend, resulted in a uniformity 
of practice within the order which had certainly not been found ear- 
lier at Cluny.” It was however widely copied by other new monastic 
groups in the twelfth century and, eventually, by the Cluniacs them- 
selves. 

And it also, I would argue, influenced the secular monarchs. One 
need not posit a direct link between Cistercian monks and kings to 
suggest that the rulers of the twelfth century could see and appreciate 
the possibilities of a pyramidal system of governance, which they could 
observe not only in the Cistercian order but also in other monastic 
orders of the twelfth century and in the church hierarchy itself. And yet 
it is striking how close were the ties between the Continental kings and 
the Cistercians. Both Louis VI and Louis VII of France issued broad 
confirmations of Cistercian rights and privileges.?! Frederick Barbarossa 
of Germany, the first German king to try to make the great German 
duchies and counties into royal fiefs, had a Cistercian monk as his 
principal advisor early in his career. Otto of Freising, Barbarossa’s 
uncle and biographer, had been abbot of the Cistercian monastery of 


earliest legislation may date from the 1160s rather than from just before 1120, although 
her arguments have not been widely accepted; The Cistercian Evolution: The Invention of 
a Religious Order in Twelfth-Century France (Philadelphia, 2000). To whatever decade the 
early governing documents are dated, however, it is clear that they were novel, rather 
than a continuation of an earlier system of monastic hierarchy. 

20 The records of the Chapters General are principally composed of rulings that 
all Cistercian houses were supposed to follow; Chrysogonus Waddell, ed., Twelfth- 
Century Statutes from the Cistercian General Chapter [Commentarii Cistercienses, Studia et 
documenta 12] (Brecht, Belgium, 2002). 

21 Robert-Henri Bautier and Jean Dufour, eds., Recueil des actes de Louis VI, roi de France 
(1108-1137), vol. 2 (Paris, 1992), pp. 262-266, nos. 365-366. Jean Waquet, ed., Recueil des 
chartes de Vabbaye de Clairvaux, fasc. 1 (Troyes, 1950), pp. 49-50, no. 24. 


go CONSTANCE B. BOUCHARD 


Morimond, one of Citeaux’s “four eldest daughters,” before returning 
to Germany to take up the bishopric of Freising.”” 

Even more effectively than the kings of the late twelfth century, the 
great dukes and counts of this period set about the task of creating tidy 
feudal pyramids within their regions. The counts of Champagne and 
the dukes of Burgundy, for example, bullied, bribed, and persuaded the 
castellans of their regions into recognizing that they were these castel- 
lans’ liege lords. And it was in these two adjacent principalities that the 
concentration of Cistercian houses was always the highest. By the thir- 
teenth century, charters regularly recorded a castellan’s “recognition” 
that he was the vassal of the duke or count, and the great courts at 
Troyes and Dijon drew up lists of their feudatories**—with many struc- 
tural similarities to the Cistercians’ lists of their daughter-houses. ‘The 
counts of Champagne and dukes of Burgundy, it should also be noted, 
had consistently been protectors and patrons of Cistercian monasteries 
since the order’s foundation on their doorsteps. While I do not want to 
push the idea of Cistercian influence too far, it is clear that an orga- 
nized, written system of hierarchy within the church, each particular 
monastery knowing its position within a larger pyramid, was in place 
a good half century before anything similar developed in the secular 
sphere, and that this ecclesiastical structure could not have helped but 
influence the secular lords—and their church-trained advisors—as they 
set out to create something similar at the end of the twelfth century. 

To conclude, it is clear that the whole issue of the creation and devel- 
opment of a model of hierarchy in various spheres of medieval society 
needs to be reexamined. If the Gregorian Reform and Investiture Con- 
troversy are given credit for originality, rather than assumed to be copy- 
ing a structure at Cluny which did not in fact even exist yet, then it will 
be necessary to look more carefully at the sources and models which 
Gregory VII and other popes of the period used to create this new 
vision of hierarchy. The extent to which the Cistercians were influenced 


22 The Prologue to Otto’s Deeds of Frederick Barbarossa begins with a tribute to the 
peace created by a victorious emperor, ruling with authority; Gesta Frederici, ed. Franz- 
Josef Schmale (Darmstadt, 1965), p. 114. 

23 Littere Baronum: The Earliest Carulary of the Counts of Champagne, ed. ‘Theodore Ever- 
gates [Medieval Academy Books 107] (Toronto, 2003). ‘Theodore Evergates, Feudal Soci- 
ety in the Bailliage of Troyes under the Counts of Champagne, 1152-1284 (Baltimore, 1975), 
pp. 60-95. John E Benton, ‘Written Records and the Development of Systematic Feu- 
dal Relations,’ in Culture, Power and Personality in Medieval France, ed. Thomas N. Bisson 
(London, 1991), pp. 275-290. For the similar program of the contemporary lords of 
Montpellier, see Reynolds, Fiefs and Vassals (see above, n. 5), pp. 260-265. 
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directly by the papal curia, rather than by the Cluniacs, also needs new 
examination. And finally scholars need to look again at how kings and 
princes of the late twelfth century derived a novel theory of feudal rela- 
tions in order to create a centralized state, using as their raw materials 
fief-holding relations, which had originally evolved quite independently 
of royal authority, and a monastic model of hierarchy. The erosion of 
scholarly support for each of its component elements thus calls for the 
old paradigm to be abandoned. But there is now a need and an oppor- 
tunity for much new scholarship before a fully-developed new model 
can take its place. 


BROTHER MONK: MONKS AND THEIR 
FAMILY IN THE CHARTRAIN, 1000—1200AD! 


Amy LIVINGSTONE 


“Triple is the house of God, which is thought to be one: on Earth, some 
pray [orant], others fight [pugnant], still others work [laborant]; which 
three are joined together and may not be torn asunder.”? So wrote 
Adalbert of Laon at the turn of the first millennium A.D. Adalbert 
and his cousin Gerard of Cambrai both described and conceptualized 
their society as consisting of three orders. Since the eleventh century, 
observers have been challenged to determine the implications of this 
vision. Were Adalbert and Gerard describing society as it was or how 
they wanted it to be? Key to the discussion has been whether or not 
Adalbert and Gerard saw these orders as open or closed. Modern 
medieval historians have found considerable porosity between what 
seemed to be impermeable lines of class based on function.’ The clergy, 
or the order of the oratores, in particular, straddled two of these orders. 
Although they may have spent their lives praying for souls, most monks 
began their lives as members of the pugnatores. Clerical reformers have 


' Many years ago at my doctoral defense Richard Sullivan suggested that my study 
of medieval aristocratic family life needed to consider the experiences of aristocratic 
monks. As usual, Richard’s comment was penetrating and spot on. After many years of 
trying to sort out the intricacies of aristocratic private life, I have come to realize just 
how important monastic kin were to these families. This essay is an attempt to answer 
the question that he asked me so long ago. 

2 Georges Duby, The Three Orders: Feudal Society Imagined (Chicago, 1982), p. 51. 

3 Constance Brittain Bouchard, Sword, Miter, and Cloister: Nobility and the Church in 
Burgundy, 980-1198 (Ithaca, NY, 1987); cadem, Spirituality and Administration: The Role of 
the Bishop in Twelfth-Century Auxerre (Boston, 1979); Jacques Boussard, ‘Les évéques en 
Neustrie avant la réforme grégorienne (950-1050 environ), Journal des Savants (1970), 
161-166; M. Dillay, “Le régime de l’église privée du XIe au XIe siècle dans l’Anjou, 
le Maine et la Touraine, Revue historique de droit français et étranger, fourth series, 4 (1925), 
253-294; Steven Fanning, A Bishop and His World before the Gregorian Reform: Hubert of 
Angers (1006-1047) (Philadelphia, 1988); idem, ‘Family and Episcopal Election, goo— 
1050, Medieval Prosopography 7 (1986), 39-56; Thomas Head, Hagiography and the Cult of 
the Saints: The Diocese of Orléans, 800-1200 (Cambridge, UK, 1990); Belle Tuten, ‘Politics, 
Holiness and Property in Angers, 1080-1130,’ French Historical Studies 24 (2001), 601—- 
619. 
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led us to assume that monks abandoned all ties to their bellicose kin 
when they entered the cloister. 

The evidence from the Chartrain, however, suggests that the reality 
differed from the clerical ideal. Since noble families sought ecclesiastical 
placement for their children for much the same purpose as they nego- 
tiated marriages with prominent families, out of a desire to benefit the 
family, to assume that monks cut themselves off from their families con- 
tradicts the purpose behind the dedication of noble sons and daughters 
to the religious life. Monasteries and convents did not serve as reposi- 
tories for extraneous children. Rather the dedication of noble offspring 
to such institutions was a conscious attempt on the part of the family 
to create important relationships with the church, God and the saints. 
As Richard Sullivan demonstrated for the Carolingian period, secular 
society found its way literally inside the walls of the monastery as the 
architect of the plan of the monastery of Saint-Gall included buildings 
for secular use in his idealized vision of a monastery. Indeed, Carolin- 
gian monks themselves seem to have welcomed interaction with the 
secular world. The monks of the Chartrain during the Central Middle 
Ages had much in common with their Carolingian predecessors. Char- 
ters recording property transactions indicate that the ties that bound 
monks and canons to their secular family were not severed by the clois- 
ter because they continued to exercise a claim to family property and 
to play prominent roles in their natal family. The necrologies of monas- 
tic houses, furthermore, indicate that emotional ties to family endured 
throughout the monks’ lives. 


Joining the Monastery 


Entrance into the church was a family affair. First, the postulant had 
to secure the consent of his or her family to jom. Children required 
parental consent, while married adults needed spousal approval. Place- 
ment in the church provided the youth, as well as the family, with 
opportunities for advancement and prestige. As important church of- 
fices were passed along within the same family, usually from uncle 


* Richard E. Sullivan, ‘What was Carolingian Monasticism?: The Plan of St. Gall 
and the History of Monasticism,’ in Afier Rome’s Fall: Narrators and Sources of Early Medieval 
History: Essays Presented to Walter Goffart, ed. Alexander Callander Murray (Toronto, 


1998), pp. 251-287. 
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to nephew or aunt to niece, ecclesiastical dynasties became a promi- 
nent feature of the medieval world. In the Chartrain the episcopacy 
of Chartres passed from Gaufred of Leves to his nephew Goselin in 
the middle of the twelfth century, although this family was not able 
to establish its control of the office for more than two generations. 
Family ties also determined where a child postulant might be placed. 
When Hildegard Franca decided to have her bastard grandson enter 
the church, she arranged for him to join the abbey of Saint-Pére of 
Chartres where “his grandfather and other of his relatives were cur- 
rently serving God.”> Similarly the youth (juvenis) Amalaric of Épernon, 
became a postulant at the same monastery because his brother Hugh 
was the prior. At the end of the twelfth century, Philip Papillion also 
became a monk at a monastic community where his family had a long 
history of support, which may have eased his entrance into the church, 
but also where one of Philip’s uncles was a monk. 

The noble-born entered the church throughout their lives: as chil- 
dren and young adults, but also in mid-life and old age. Unfortunately, 
their motivations for joining the clergy are often opaque. In 1060, 
Hubert of Saint-George’s entrance into the church is simply described 
“when he became a monk.”’ 
pletely revealed in the documents. Norman of Montoire, for instance, 
joined the church in the prime of his life after a war wound prevented 
him from taking up arms once again. Patrick the knight was “touched 
by divine inspiration” and abandoned the secular life and became a 
monk at La Trinité of Vend6me.’ Patrick was probably in his twenties 
or early thirties when he entered the church. He had earned his spurs 
and forged alliances with some of the important lords of the region. 
Perhaps the blood and gore of battle no longer appealed to Patrick; 
perhaps he was always inclined toward the spiritual. The fact that he 
had neither wife nor children may have made Patrick’s decision to leave 
the secular world easier or may reflect a disposition toward the ascetic 


Other elites’ motivations are more com- 


5 Benjamin Guérard, ed., Cartulaire de Saint-Père de Chartres (Paris, 1840), no. 99, 
pp. 221-222. Hereafter cited as Saint-Père. 

€ Saint-Père (see above, n. 5), no. 96, pp. 590—591. 

7 Charles Métais, ed., Cartulaire de Vabbaye cardinale de la Trinité de Vendôme, 5 vols. 
(Paris, 1893), no. 137, pp. 242-243. Hereafter cited as STV. The charter recording 
Geoffrey son of Frodon’s assumption of the monastic habit is equally terse: STV, 
no. 322, pp. 30-31. 

8 STV (see above, n. 7), no. 260, pp. 409-410. 
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life. Whatever the cause, Patrick clearly went through some sort of 
spiritual experience that compelled him to give up knighthood and join 
the brothers at La Trinité. 

As many of Patrick’s peers approached the end of their lives, they 
too sought entrance into the monastic life. After a lifetime of battles, 
old age brought with it the concern of long-term health care and 
nursing. Because most had a hospital on their grounds, as well as 
skilled and learned healers, monasteries and nunneries provided ideal 
places for the aged and infirm to retire.? Giroard, who had become 
infirmed, ill and fearful that he would soon die, petitioned to join the 
church. To secure this new desire, he gave the monks one measure 
of good vines, money, measures of wine and bread,! as well as an 
antiphony and a Psalter.'!! About a century after Giroard faced the 
realities of old age, that is the mid-twelfth century, Joscelin, a knight 
of Vendôme, “no longer living a productive life and decrepit, [wished] 
to give up the world and live out the rest of his days in the habit 
of a monk.”!? Generations of nobles retired to the same monasteries, 
creating long-lasting ties with the monks. Entrance of family members 
into particular houses also encouraged their relatives to make donations 
to the foundation where their relative was a monk, nun or canon. 
Such gifts enhanced the family’s prestige and spiritual health, as well as 
increasing the monastery’s holdings and providing them with potential 
advocates. Hubert Oragnus, a canon of Notre-Dame of Chartres, gave 
property to Saint-Père, for the souls of his father, his mother, his sisters 
and nephews. Why did a canon make a gift to a monastery? His son 
and his brother were monks at Saint-Peére.!* Elites appear to have been 
more likely to make gifts to foundations that their kin had joined or 


° Peter of Montigny, for instance, sought the aid of a monk from Marmoutier who 
was reputed to be a skilled healer. See, Blois, Archives départmentales, Loir-et-Cher, 
16 H 118. See also, Eduard Mabille, Cartulaire de Marmoutier pour le Dunois (Châteaudun, 
1874), no. 112, p. 118. Hereafter cited as CMPD. 

10 The symbolism behind the gift of bread and wine for the Eucharist is interesting 
and somewhat Christ-like. By giving these things, Giroard insured that his generosity 
to the church, and his place in the community, would continue to be remembered each 
time mass was celebrated. 

11 STV (see above, n. 7), no. 140, pp. 245-247. 

12 STV (see above, n. 7), no. 528, pp. 367-368. 

13 Saint-Père (see above, n. 5), no. 121, p. 345. Hubert apparently joined the church 
afier he became a father. Hugo made a gift on behalf of his mother to the same 
monastery: Saint-Père, no. 65, p. 460. 
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to which relatives had retired. Those elites who chose to pass their 
days serving God and the Church evidently lent their influence in 
determining family benefactions. 

But what of the relationship between these clerics and their fami- 
lies afier they became monks? The necrology of the cathedral chapter 
at Chartres demonstrates that even though they had joined for what 
was for all purposes a “new spiritual family,” noble families still con- 
sidered monks and canons as one of their own. Tragedy struck when 
young Gaufred, a canon at Chartres, died. His father, Walter, gave an 
alod for the soul of his son. Even though Gaufred was a boy canon 
at Chartres, his father donated the property (in addition to what he 
had already given so that Gaufrid could join the church) to com- 
memorate his death.!* Like that of parent and child, the close bond 
between uncle and nephew did not stop at the walls of the monastery 
and may even have deepened as the nephew chose an ecclesiastical 
career. For instance, Herbert made a gift on behalf of his uncle, the 
priest.!* Herbert himself went on to become a canon at Notre-Dame 
of Chartres and his two nephews likewise commemorated his death. 6 
Canon Wiliam also enjoyed a close relationship with his nephews. 
When he was ill and thought he was approaching death, William 
decided to become a monk.!” His three nephews traveled to the monks’ 
court to consent to William’s entrance donation and swore to protect 
their uncle’s gift from any calumnia.'® Placement of children in monastic 
houses has been regarded as callous by modern observers and monas- 
teries depicted as a virtual dumping ground for unimportant younger 


' René Merlet and L’Abbé Clerval, Un manuscrit chartrain du XIe siècle (Chartres: 
1893), pp. 158, 176, 180, and 184. Hereafter cited as Un manuscrit chartrain. Crispin and 
Agnes of Anet, similarly, gave vines to the monks of Saint-Pére so that the anniversary 
of their death of their son, Bartholomew the monk, would be celebrated annually. See 
Auguste Molinier, Odbituazres de la Province de Sens, vol. I, Diocèse de Chartres (Paris, 1906), 
p. 184. Hereafter cited as Obituaires. 

15 Un manuscrit chartrain (see above, n. 14), p. 158. 

16 Un manuscrit chartrain (see above, n. 14), p. 164. 

17 The necrologies of the Chartrain are filled with entries of “canons who were made 
monks.” These men apparently felt that being a monk demonstrated greater piety and 
many “converted” at the end of their lives. Their control of property, however, did not 
end once they took the monastic habit. Many, like Canon William, continued to make 
gifts of property they controlled and to participate in family matters. 

18 Saint-Père (see above, n. 5), no. 113, p. 341. 
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sons and daughters.'® Noble families, however, clearly saw their clerical 
kin in a different light. These sons and daughters were not abandoned 
after they joined the church. Gifts made for clerical kin, as well as the 
placement of children with relatives who had already joined the church, 
demonstrates that family continued to play a crucial role in the lives of 
clerics. 


Continued Claims to Property 


In spite of the fact that they had embraced the rule of St. Benedict, 
which insisted that the brothers accept poverty, regular clergy contin- 
ued to control property and take an active role in dispensing it. Vul- 
grin, for example, had become a monk after a long life as a knight. 
He donated all that pertained to a mill to insure the health of his 
soul and those of his parentum, but also so one of his sons could also 
enter the church. Even after separating himself from the world, Vul- 
grin continued to exercise control over property pertaining to his fam- 
ily patrimony and in determining his child’s future.” Vulgrin and his 
wife Maria had certainly conferred over their son’s future and decided 
which of the family holdings would be suitable to insure his entrance 
into the church. Moreover, the entire family consented to this arrange- 
ment, as Maria and their seven children traveled to the monastery to 
approve the grant. Other monks had similar difficulty detaching them- 
selves from their family, as a charter from Saint-Pére of Chartres illus- 
trates: “I, Hugo the monk, with my son William who is a little boy, 
concede to the monks of Saint-Pére of Chartres and the cell of Jusiers, 
the tolls which we collect at our castle of Vernon, for the good of our 
souls and those of our relatives...”?! Even though he had donned the 
monastic habit, Hugo still identified himself as part of “our castle” and 
acted with his young son to make this gift. Hugo had not severed all 
ties or responsibilities to his family for he made a gift from what he still 
clearly perceived as “his” property. Sadder circumstances surrounded 
Aubert of Guerame’s donation after he had become a monk, which 


' Georges Duby, Medieval Marriage: Two Models from Twelfth-Century France (Baltimore, 
1978), pp. 93-95 and 100. 

20 STV (see above, n. 7), no. 576, pp. 442-443. For the practice of child oblation see, 
Joseph Lynch, Semonical Entry into Religious Life from r000 to 1260 (Columbus, OH, 1976); 
Mayke de Jong, In Samuel’s Image: Child Oblation in the Early Medieval West (Leiden, 1996). 

21 Saint-Père (see above, n. 5), no. 52, pp. 178-179. 
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was made “for the love of God and for the soul of his son, William, 
who was now dead.”” His wife and sons, one of whom is described as 
clericus, agreed to the gift. While a monk, Aubert had not stopped being 
a parent. Nor was he alienated from family coffers since he was able to 
decide what property would be used to make this post obit gift for his 
son. Those men who became monks after they had been fathers and 
husbands, even if they wished to, clearly found it difficult—perhaps 
impossible—to cut themselves off from family concerns and duties of 
the lay world. 

Control of property entangled canons, monks and nuns in the secu- 
lar world of their birth families. The charters provide many examples of 
monks, canons and nuns donating their personal holdings to the church 
after they had joined the religious life.” As well as controlling personal 
property," clerical kin also remained involved in the disposition of fam- 
ily property. In the twelfth century, Brother Philip Papillion consented 
to his brother’s gift of land to La Trinité of Vendôme and he was even 
granted a countergift.2° His reception of such compensation indicates 
that the monks themselves recognized that their brother, even though 
he was cloistered, had a claim to the donated property. 

Even bishops were drawn into concerns over the disposition of fam- 
ily property. Sometime between 1130 and 1149, Bishop Gaufred of 
Chartres’ nephew Goselin of Lèves™® abandoned all false claims he had 
made to the property of Champhol.” Goselin’s “false” claim to these 
properties must have had far-reaching consequences since it was nec- 
essary for him to dismiss his claim in front of several different clerical 
communities. Goselin first appeared in front of his uncle the bishop of 
Chartres and demised his claim by placing his hands in those of the 


22 Lucien Merlet, ed., Cartulaire de la Sainte-Trinité de Tiron, 2 vols. (Chartres, 1883), 
there I:111, no. 89. 

23 See for example, Un manuscript Chartrain (see above, n. 14), pp. 150, 156 and 181; 
Obituaires (see above, n. 14), pp. 181-182. 

24 The property that these religious gave was very likely “family property” in the 
sense that they had inherited it or enjoyed control of the property in question due to 
their place in a particular noble family. Indeed, because kin exercised a right to each 
other’s holdings, nearly all property was “family property.” 

235 STV (see above, n. 7), no. 533, Pp. 337—338. 

2 Gaufred was a member of the seigneurial family of Léves. More than any other 
family in the region, the Léves family gained power and prominence through its mem- 
bers’ entrance into the church. Various Léves kin held many important ecclesiastical 
offices in the Chartrain. As a consequence, it is often difficult with the Léves family to 
drawn the line between family interest and the obligations of their offices. 

27 Saint-Père (see above, n. 5), no. 175, pp. 388-389. 
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bishop. Next, Goselin traveled across town to the court of the canons of 
the cathedral chapter to renounce his claim. The final stop was at the 
abbey of Saint-Pére where Goselin abandoned his claim in the presence 
of the abbot and the chapter of monks. Several prominent clerics, who 
were also Goselin’s relatives, took part in this process of quitclaiming. 
The role of Bishop Gaufred is particularly intriguing, but it is difficult 
to discern if his participation was motivated by the obligations of his 
office or his membership in this family. In either case, it was through 
Gaufred that the quitclaim was arranged and approved. Gaufred likely 
had brought his influence as both Goselin’s uncle and bishop to per- 
suade him to make restitution with the church. Two of Goselin’s clerical 
relatives, as well as his father, also witnessed his abandonment of rights 
in front of the bishop. The participation of such kin was not accidental. 
They, like Goselin, had an interest, if not a potential right, to the prop- 
erty being quitclaimed. Men like Bishop Gaufred and Goselin’s other 
clerical kin remained involved in family concerns and the disposition of 
family property in spite of their careers as clerics. 

Nor was such involvement exclusive to bishops or secular clergy. 
When William confirmed the gift of the cens that his father had made, 
he did so with the assistance of his uncle, Abbot Fulcher of Saint-Père. 
Ansold, William’s father, had died while on pilgrimage to Santiago de 
Compostella.” Shortly after his passing, William confirmed his gift to 
Saint-Pére. Like Bishop Gaufred, Abbot Fulcher was in a sense wearing 
two hats in this act. As the head of the community that was to receive 
the property, he had an interest in having Ansold’s heir affirm what 
had been granted previously. But Fulcher was also William’s uncle 
and assisted his nephew at a crucial point in his life as he assumed 
authority over his father’s holdings and responsibilities. Fulcher thus 
had an avuncular interest, in addition to his position of abbot of the 
house that was to receive this grant, in insuring that the transition from 
one generation to the next went smoothly. 

Other clerics and monks took an even more active part in the trans- 
fer of family holdings. Sometime around the mid eleventh century, 
three brothers, Adrald, Bernard, and Richard, who was a monk, con- 
ceded a church to Saint-Père. In spite of one brother being a member 
of the church, the siblings acted together to transfer this church from 
one monastery to another. This process was aided further by another 


28 Saint-Père (see above, n. 5), no. 185, pp. 397-398. 
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of Adrald’s kin; his cousin Ascelin the monk, who played an intriguing 
part in this transaction. Ascelin beseeched his family to have a charter 
drawn up to record their new benefactions. Heeding his advice, a new 
charter was crafted which set to parchment Adrald’s corroboration of 
the gift and the names of his witnesses.” What were this monk’s moti- 
vations in encouraging his kin to have their gift written down? Both 
monastic and aristocratic parties benefited from having the donation 
recorded. Having such a record would establish the family’s piety and 
generosity to the church, but would also serve as a deterrent to anyone 
who might contest the gift. For the monks, the charter would be use- 
ful if any of Ascelin and Adrald’s relatives contested the alienation. In 
this case, there was no division of loyalty on Brother Ascelin’s part. His 
actions worked to the advantage of both his spiritual community and 
his blood kin.*° The eleventh and twelfth centuries were a transitional 
period in the use of the written word. As a monk, Ascelin may have 
been more aware of the importance of writing things down and advised 
his kin to have their gift re-recorded. With a foot in the oral culture 
of the aristocracy and the other in the literate world of the monastery, 
Ascelin acted as the conduit through which his secular relatives learned 
about the renewed importance of the written word. 


Between Cloister and Castle 


As the examples of Brother Ascelin, Abbot Fulcher and Bishop Gaufred 
prove, clerics often acted as intermediaries between their kin and the 
church. Their membership in the nobility and the clergy allowed such 
men to take part in both worlds and step in when discord developed 
between their two “families.” Such a conflict occurred when Brother 
Helias, a monk at the priory of Villedieu, purchased land for his com- 
munity from a widow. Helias tried to avoid just such a conflict by secur- 


29 Saint-Père (see above, n. 5), no. 39, pp. 166-167. 

30 Nobles were anxious to have their gifts written down. Often they made donations 
with the stipulation that their name(s) be recorded in the martyrology or libri memoriales 
of the monastic house. While this gift was simply recorded in the form of a charter, 
the donors likely perceived the writing down of the charter as spiritually beneficial, but 
also pragmatically advantageous as a deterrent against anyone who might dispute the 
gift. Moreover, such a record would provide tangible proof of the family’s piety and 
their generosity to the church. See M.T. Clanchy, From Memory to Written Record (Oxford, 
1993); Brian Stock, The Implications of Literacy (Princeton, 1983); Robert Berkhofer II, 
Day of Reckoning (Philadelphia, 2004). 
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ing the consent of the widow’s children, as well as that of the lord of 
this property, his wife and progeny and granting them all countergifts. 
Unfortunately, however, one of the lord’s sons contested the sale. It took 
the intercession of two other brothers from Villedieu to broker a com- 
promise with this nobleman and secure their house’s possession of the 
property.?! One of these monks was Norman of Montoire, who had 
become a monk after he was injured in battle. Norman was a good 
choice for the task because of his experience in the secular realm as 
a landholder. Was Norman’s role as mediator coincidental? Unlikely. 
Norman’s background gave him the expertise to deal handily with this 
problem—which he did. Monks who had experience in the secular 
world were valued intermediaries of their communities. 

Having a monk with a blood tie to the disputing families aided the 
monks’ cause. Early in the twelfth century, Robert and Manassas, the 
sons of Robert Aculeus, traveled to Saint-Père to visit their father, who 
had retired to the monastery in his old age. The elder Robert took 
this opportunity to exhort and advise his sons to abandon their claim 
to certain ecclesiastical holdings, in particular the tithes and churches 
from two different villages. His sons had claimed the property based 
on their inheritance of it from their father, who had inherited it as 
well. The monks, as recorded in the charter, insisted that control of 
such properties fell under jure ecclesiastico, that is the jurisdiction of the 
church, as opposed to that of jure hereditario, or the right of inheritance.” 
Even though Robert senior was a cloistered monk, he continued to 
act as the head of his family. As such, Robert called his sons to the 
monastery so he could compel or persuade them to abandon their 
claim to this property. Robert senior, as both monk and father, was able 
to secure a resolution to this conflict between his family and his fellow 
monks. Moreover, reformed ideals were passed along through Robert 
to his kin. Saint-Pére’s justification for its possession of this property 
was that control of churches and tithes was the privilege of the church 
and the Aculeus family’s possession of this church and tithes was, thus, 
unjust and illegitimate. Robert senior interceded to bring an end to 
the dispute—but also to bring his family in line with the teachings 
of the church—by using his influence with his sons, who “restored” 
the church and tithes to Saint-Pére by “placing a symbol on the altar 
through their own hands.” Elites who joined the church acted on behalf 


31 STV (see above, n. 7), no. 383, pp. 130-131. 
32 Saint-Père (see above, n. 5), no. 39, p. 496. 
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of their new “family” to persuade kin, resolve conflicts, and impress the 
message of reform upon their relatives. 

A charter from about 1084 records the beginning of what would be 
an interesting ecclesiastical career. 


Let all posterity know, namely those monks of the monastery of Mar- 
moutier, that a certain knight named Bernard, cognomen Flagellus, 
desiring to become one of us, gave to us half of the land that is called 
Ostrulvilla, with the exception of the tithes, with the consent of his lord 
from whom he held these things, namely Hugh of Le Puiset, viscount of 
Chartres, and also Evrard of Levasville, and also with the consent of his 
paternal uncle Stephen and his two brothers, Hugh and Robert.’ 


Thus Bernard Flagellus traded his sword for the habit of a monk. This 
knight-turned-monk came from a prominent seigneurial family of the 
Chartrain. His mother was Pagana, daughter of the previous lord of 
Fréteval, his father was Pagan of Frouville, and his uncle, Nivelon II, 
was the current lord of Fréteval. Bernard was also related to many 
other important seigneurial families of the region, including the vice- 
comital family of Chateaudun. As the charter above indicates, mem- 
bers of Bernard’s family supported this life change by consenting to the 
entrance gift. Sometime after Bernard’s entrance into Marmoutier, his 
brother Robert Flagellus donated the other half of Ostrulvilla. Signifi- 
cantly, his gift was made through the prayers and aid of his brother 
Bernard the monk.* The patrimony of Marmoutier benefited twice 
from the entrance of Bernard Flagellus and they now controlled the 
entire village of Ostruvilla. By 1096, Bernard had earned the office of 
panetarius for the monastery.” The panetarius was an influential officer, 


33 CMPD (see above, n. 9), no. 42, p. 40. Since neither of his parents participated in 
the charter, it is likely that they were dead by this date. Nor does it seem that Bernard 
ever married, for the charters hold no trace of a wife or children. 

Viscount Hugh I Le Puiset of Chartres was the brother of Evrard Le Puiset, who 
gave up the viscounty in order to become a monk at Marmoutier. Evrard and Bernard 
were contemporaries and appeared in charters together. Their association predated 
their time as monks, however, since Bernard held fiefs from Evrard when he was 
Viscount of Chartres. 

34 CMPD (see above, n. 9), no. 51, pp. 46-47. Robert’s donation of “the other half” 
of Ostruvilla demonstrates that these two brothers shared inheritance of this property. 
Given that both control a half, it is probable that the property was divided between the 
two as part of their inheritance. 

35 Starting in 1096, Bernard is designated in the charters as panetarius in CMPD (see 
above, n. 9), no. 64. In acts up to this point, he is not recorded has holding this position: 
CMPD, nos. 42, 51 and 60; Charles Métais, Marmoutier-Cartulawre blésois (Chartres, 1889— 
1891), nos. 67-68 Hereafter cited as MB. In 1095/6 Bernard awarded Gilo of Brittany 
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charged with securing bread for the monk’s use and also for the holy 
offices. Bernard’s background made him an ideal candidate for this 
position. As a secular lord, Bernard had experience managing property 
and securing resources for himself, his family and his dependents. 
While Marmoutier had interests in lands all over western France,*° 
Bernard appears most frequently in those acts specific to the region 
around Fréteval. In 1096, for example, Bernard worked to resolve a 
conflict between his kin and the church over the customs and rights 
pertaining to the Long Forest or Silva Longnia.?’ The lords of Fréteval 
and the comital family of Chartres disagreed over who had control of 
what. The monks of Marmoutier got involved because Count Stephen 
and his wife Countess Adela had given them certain lands and rights 
pertaining to the forest. Lord Nivelon II finally settled with the counts 
and the monks by abandoning his rights to men, land and water in the 
forest. The accord was reached “through Bernard’s hand,” indicat- 
ing that he had played a decisive role in getting his uncle to abandon 
his prerogatives.” Family members of three of the four lines descended 
from Lord Fulcher and Hildeburg of Gouet (Bernard’s grandparents) 
provided their consent for the alienation of these rights, either through 
their receipt of countergifts or as witnesses to the quitclaim. Seem- 
ingly absent were the descendants of Pagana of Fréteval and Pagan of 
Frouville. But one of their sons was present: Bernard Flagellus. While 
Bernard was incontrovertibly a representative of his monastery, he was 
also representing his natal family. Both monks and lords wanted to 
resolve this on-going conflict and were careful in getting a wide range 
of Fréteval kin to validate this agreement. Given this, it is curious that 


with a countergift in return for Gilo’s restoration of the church at Maves. The charter 
describes Bernard in the following way: “Lord Bernard, the panetarius of the monks, 
cognomen Flagellus.” Bernard thus acceded to the office sometime in 1095/6. See MB, 
no. 6g. In 1107, Gausbert Ludocvicus, the prevot of Chamars and frequent participant 
with Bernard in resolving conflicts pertaining to Chamars and Fréteval, became the 
panetarius of Marmoutier. Bernard had either died or was no longer able to fulfill his 
office by this date. Since he entered the church in 1084 in middle age, Bernard would 
have been in his late fifties or sixties by the early twelfth century. 

36 Bernard acted as a witness in several acts. See CMPD (see above, n. 9), nos. 60, 
65, 67-68, 145 and 157; MB (see above, n. 35), nos. 67 and 74. 

37 CMPD (see above, n. 9), no. 64, pp. 56-57. 

38 The lords of Fréteval had long disputed this gift, however, claiming part of it as 
their own. The dispute seems to go back to Nivelon’s father, Fulcher I. 

39 Gausbert Ludovicus, prevot of Chamars, also acted with Bernard in reaching this 
resolution. These two monks frequently appeared together. See CMPD (see above, n. 9), 
nos. 51, 66-68, 74, 88 and 92. 
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none of the Frouville kin take part in the charter—none that is except 
Bernard Flagellus. Even though theoretically cloistered and removed 
from secular life, the evidence indicates that some monks played a dual 
role. Sometimes this could cause conflict, but in other cases, as in the 
act discussed above, it worked to the advantage of both the secular and 
monastic parties. 

Bernard Flagellus acted as intermediary between his kin and the 
monks on another occasion in 1096. Two brothers who held land from 
the castle of Fréteval, sold some of their property to Marmoutier.® A 
complication arose, however, when the exact boundaries between the 
brothers’ holdings and those of the lordship of Fréteval could not be 
recalled. The problem was solved by the testimony of Nivelon’s uncle 
Girard and the transaction proceeded. Bernard Flagellus, once again, 
facilitated this complex transaction among his kin, their dependents 
and the church."! Five years later, Bernard was called upon to fulfill 
this function once again as Salomon of Fréteval disputed his brothers’ 
sale to the monks.” Because he orchestrated the original gift, Bernard 
was in part responsible for seeking a resolution to the dispute. Accord- 
ingly, he summoned Salomon to Vendôme where an agreement was 
reached.* In spite of the fact that Bernard Flagellus was a monk, he 
spent much of his time involved with transactions concerning people 
and property associated with his family. Perhaps the monastic leader- 
ship believed that Bernard’s membership in the family of the lords of 
Fréteval gave him special insight or skill in dealing with gifts, claims 
and counterclaims. As the nephew of the lord of Fréteval, moreover, he 
had the ear of an important lord and access to other influential family 
members. Marmoutier relied upon Bernard’s expertise and familiarity 
in dealing with the properties and peoples connected to their interests 
surrounding Fréteval."* 


40 CMPD (see above, n. 9), no. 151, pp. 139-140. Lord Nivelon II and his wife, from 
whom these brothers held the land, granted their consent to the sale, and in return the 
monks gave them countergifts. 

41 The charter reads, “through the hand of lord Bernard, panetarius.” In these 
cases, “through the hand of” clearly indicates that Bernard Flagellus played a role 
in arranging these benefactions and in smoothing out any difficulties that arose. 

#2 While Salomon of Fréteval held land in Fréteval, and was bound to the Fréteval 
family in this way, I have not been able to establish any family time between Salomon 
and the seigneurial family. 

8 Salomon, his wife and children gave up their claim and Bernard granted them 
both spiritual and cash countergifts, CMPD (see above, n. 9), no. 66, pp. 59-60. 

4 Bernard was also associated with transactions pertaining to Chamars, which is 
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Association with Fréteval holdings and family drew Bernard into 
comital matters as well. In the concession of Silva Longnia to the monks, 
the count stated that it was through the suasion of two monks, Bernard 
Flagellus and Gausbert Ludovicus, that he made this gift to Mar- 
moutier to benefit the souls of his father, grandfather, wife, relatives, 
ancestors and successors. Bernard Flagellus, as a member of a promi- 
nent family, would know how to appeal to the count to secure such a 
generous benefaction for his house. As we know from the previous dis- 
cussion, Bernard’s involvement with this granted property did not end 
with the count’s gift; his uncle Nivelon II disputed the monks’ right to 
part of the Silva Longnia and it was Bernard who brought the disagree- 
ment to resolution. Involvement in benefactions gifts to his monastery 
did not end with the gift. Because Bernard facilitated such benefac- 
tions, he was drawn into disputes that frequently arose after the origi- 
nal grant and was compelled to do what he could to be sure that the 
alienated properties came under the purview of Marmoutier. In 1101, 
the monks of Saint Calais in Blois also challenged Count Stephen’s 
donation.“ In her role as lord, Countess Adela arranged a compromise 
between these two religious houses. While at her castle in Blois, Adela 
called Bernard Flagellus, along with Marmoutier’s prior at Blois and 
three other monks, to her presence where she arranged an exchange 
with the canons of Saint Calais. Bernard was included in the settle- 
ment as a result of his role in the original transaction, his associa- 
tion with the property, and the respect that the countess and count 
accorded him.” Bernard was no stranger to comital justice, for he had 
taken part in a comital judicum a few years earlier. In either 1097 or 
1098, Viscount Hugh II of Châteaudun made a claim to the alod of 
Chatenay, which the monks asserted had been given to them. Count- 
ess Adela held a judicum at her court in Chateaudun, where both par- 
ties could air their claims. The countess found in favor of the monks 
and the viscount subsequently demised his claim. Viscount Hugh II of 


located near Chateaudun. See CMPD (see above, n. 9), no. 88, p. 77. The lords of 
Fréteval also had an interest in this property. See CMPD (see above, n. 9), no. 164, 
P. 155- 

43 CMPD (see above, n. 9), no. 92, pp. 79-83. 

46 Specifically, they laid claim to the tithes from Francheville, which was located in 
the Long Forest. 

47 CMPD (see above, n. 9), no. 67, pp. 60—62. Bernard was one of only three monks 
who signed the charter. He also witnessed another confirmation of this agreement 
arranged by countess Adela. See CMPD (see above, n. 9), no. 68, p. 62. 
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Chateaudun was Bernard’s maternal uncle. As he had with his uncle 
Lord Nivelon, Bernard helped to reach an agreement among his vice- 
comital uncle, the countess and his monastery. Bernard’s life exempli- 
fies that the bonds of kinship had a way of penetrating the cloister. 
His knowledge of secular life, his adroit command of politics, his family 
connections, and his ability to appeal to the powerful, made this noble 
monk useful in the intricate relationship between the church and the 
medieval aristocracy. 

Bernard disappears from the charters by 1107 and his colleague 
Gausbert Ludovicus assumed the office of panetarius. Bernard may have 
died or perhaps he was finally able to retire from secular preoccupa- 
tions and enjoy a cloistered existence. While it is impossible to deter- 
mine if Bernard felt his constant participation in smoothing out dis- 
putes between his kin and the church was an irritation or an honor, 
we should not jump to the conclusion that Bernard necessarily joined 
the monastery to escape his family. One proof of his desire for contin- 
ued association with his family is his use of the cognomen Flagellus, 
a name he shared with two of his brothers. His continued appella- 
tion of “Flagellus” therefore suggests that Bernard wanted to be linked 
with his secular family. Bernard certainly continued to see his family 
as he witnessed gifts and disputes, as well as orchestrating agreements 
between cloister and castle. Donations, placita and other courts provided 
the opportunity for Bernard to see his siblings, cousins, uncles, and he 
was likely pleased to visit with them and have news of his other rela- 
tives, friends and neighbors. Like Robert Aculeus, some of Bernard’s 
kin visited him in the monastery. In 1095, Bernard’s brothers Robert 
Flagellus and Pagan of Plessis, and his uncle, Girard Diabolus, wit- 
nessed a transaction on behalf of the monks.* These relatives had no 
claim to the property in question, so their participation in the charter 
stems from the fact they were present at the monastery—likely visiting 
their kinsmen—when the transaction took place. Ties to family were 
indeed strong, and involved monastics in the secular world in a variety 
of ways. In some cases, their participation might have been reluctant. 
But in others, monks consciously used their insights and experiences as 
members of both the secular and monastic elite to aid their houses and 
kin. 


48 CMPD (see above, n. 9), no. 148, p. 136. While Girard did participate in one of 
the other Fréteval gifts of 1095, Bernard’s brothers did not. It seems unlikely that their 
presence at the monastery was due to their participation in this gift. 
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Ecclesiastics, like their secular brethren, arranged commemoration and 
celebration of the anniversaries of the death of their kin. Their entrance 
into the monastic life may have magnified their concern for the souls of 
their family. Prayer for the souls of the relatives of the brothers of Saint- 
Pére of Chartres was in fact so important to the community that Abbot 
William established a single date for commemoration. “I, William, 
abbot of Saint-Pére, at the request and with the consent of the brothers, 
decree that each year the anniversaries for the souls of fathers, moth- 
ers, and other certain relatives be celebrated on one day...that is the 
feria II after the octavas of Pentecost.” Other necrologies reveal simi- 
lar practices. At Saint-Jean-en- Vallée, June 25 was chosen for the monks 
to celebrate the death of their “fathers, mothers and all of our kin.””! 
Intervention, through prayer, on the anniversaries of the deaths of rel- 
atives was an important expression of noble piety and one that con- 
tinued to be relevant to the monks, individually and collectively. The 
practices implemented by Abbot William and at Saint-Jean-en-Vallée 
suggest that prayer for such kin had become such a preoccupation that 
abbots tried to streamline this practice by establishing a single date for 
such observances. The success of these measures is difficult to gage, 
however, since the days of the deaths of clerical relatives continued 
to be recorded in the necrologies. Analysis of such benefactions and 
which kin monks and canons chose to commemorate provides mean- 
ingful insight into which family members and relationships remained 
important to them. 

The autobiography of the twelfth-century monk Guibert of Nogent 
provides unique insight into the life of an aristocratic monk. And is 
filled with discussion of the person who clearly meant more to him than 
any other: his mother. Indeed, this relationship was clearly so important 
to Guibert that modern scholars have speculated about the Freudian 


49 Saint-Père (see above, n. 5), NO. 144, pp. 359-360. 

50 Pentecost was an important holiday for the aristocracy. Many feasts and tourna- 
ments were held during the season of Pentecost. It was appropriate then that commem- 
oration of the aristocratic dead corresponded with this date. John Baldwin, Aristocratic 
Life in Medieval France (Baltimore, 2000), pp. 162-192. 

51 Obituatres (see above, n. 14), p. 247. Coincidentally, it was on the same date that 
these monks were to pray for their brothers at Saint-Père of Chartres. 

52 M. Megan McLaughlin, Consorting with Saints (Ithaca, NY, 1994); Stephen D. 
White, Custom, Kinship and Gifts to Saints (Chapel Hill, NC, 1988); Patrick Geary, Living 
with the Dead in the Middle Ages (Ithaca, NY, 1994). 
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nature of this attachment and have dismissed it as atypical.” The cir- 
cumstances of this particular monk’s life, specifically his father’s death 
while he was still a young child and his proclivity for the contemplative 
life, are cited to account for what was assumed to have been a unusually 
close relationship between mother and son. Yet the information extant 
from the necrologies from the Chartrain suggests that Guibert’s mater- 
nal attachment was not all that extraordinary. Necrologies were created 
to record the deaths of those who the monks felt were worthy of their 
prayers. As would be expected, the names of those within the partic- 
ular ecclesiastical community populate the pages of the necrologies, as 
well as those of secular benefactors or familiares. But the anniversaries 
of the deaths of people who were significant to the community in other 
ways were also noted in these books of remembrance. Alongside the 
expected recipients of the monks’ prayers and good will, such as neigh- 
boring or influential prelates and secular leaders, are entries noting of 
the deaths of the relatives of the monks or canons. These pious men 
were apparently as close to their mothers as their contemporary Guib- 
ert of Nogent, for the entries noting the deaths of their mothers vastly 
outnumber those for any other relative.” In contrast, fathers were never 
memorialized by their clerical sons.’ 

Mothers of clergy ranging from the humble monk to the pious abbot 
to the mighty bishop merited inclusion in the necrologies. Melisend, 
the mother of John the canon, had her death recorded in the necrology 
of Notre-Dame de Chartres. A gift of three arpents and a half of 
vines from the close of Saint-Lubin was also noted. This mother may 
have been deemed worthy of inclusion in the necrology due to her 
benefaction, or one made on her behalf, but the recognition of the 
death of all mothers was not in response to donations to the church. 


53 John Benton, Self and Society in Medieval France: The Memoirs of Abbot Guibert of 
Nogent (Toronto, 1984). See also Nancy Partner, “The Family Romance of Guibert of 
Nogent: His story/Her story,’ in Medieval Mothering, ed. John Carmi Parsons and Bonnie 
Wheeler (New York, 1996), pp. 359-380. 

5t They appear at a frequency nearly one and a half times that of other relatives. 
For a discussion of aristocratic mothers’ role in their children’s lives and education, see 
Kimberly A. Loprete, “Adela of Blois as Mother and Countess” in Medieval Mothering 
(note 53) there 320-323; Lois L. Huneycutt, “Public Lives, Private Ties: Royal Mothers 
in England and Scotland, 1070-1204” in Medieval Mothering (note 53) there 304. 

55 As far as I am able to determine, there is not a single incidence of son-father 
memorialization in the necrologies for the Chartrain. This conclusion is based on 
analysis of the obituary for the diocese of Sens and the necrology from Notre-Dame 
de Chartres, i.e. Obituaires (see above, n. 14) and Un manuscrit Chartrain (see above, n. 14). 
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“Frodisa, mother of Herbert the canon of Saint-Jean-en-Vallée, and the 
son of Leobald” died on the eleventh of June." Significantly, while it 
is made clear who Herbert’s father and mother were, only the death 
of his mother was included in the necrology. The clerical elites of the 
Chartrain, like their counterpart in Nogent, may have found that they 
had more in common with their mothers—who were more likely to be 
well disposed toward the church, as well as literate, than their warrior 
fathers. 

Family prestige was also a motivating factor behind the inclusion of 
the deaths of mothers of abbots and bishops. Early in the eleventh cen- 
tury, the death of Roduidis, mother of Bishop Odo, was noted.’ Some- 
what earlier, a different Bishop Odo had his mother’s death recorded in 
the necrology and made a gift on behalf of her soul.” Bishops tended to 
come from highly placed noble families. As research has shown, eccle- 
siastical dynasties tended to pass their offices from maternal uncle to 
nephew.” Family connections, in spite of the attempts of the reform- 
ers, were vital to securing an episcopal office or, less frequently, an 
abbacy. ‘Thus, bishops, in particular, were often selected on the basis 
of their family relationships, rather than their piety or possible episco- 
pal acuity. Because of the role that family connections played in the 
appointment of bishops, celebration of the anniversaries of the death of 
episcopal relatives took on special significance as it reminded the com- 
munity, both religious and secular, of the influence, power and prestige 
of that family. What is revealing is that bishops sought to commem- 
orate their mothers—not their fathers. Such emphasis on the mater- 
nal line was due to the role that maternal kin in gaining episcopal 
office. Archbishop Hugh of Tours, for instance, made a gift for the soul 
of his mother Viscountess Hildegard of Chateaudun and the anniver- 
sary of her death was duly recorded in the necrology of Notre-Dame 
de Chartres. Hildegard was a member of an extremely prominent 
Tourangeau family, which could trace its roots back to the Carolingian 
nobility. She married Viscount Geoffrey of Châteaudun, who appears 
to have been from a fairly new family and one of the “new men” who 
had gained their position due to their military accomplishments rather 


56 Obituaires (see above, n. 14), p. 229. 

Obituaires (see above, n. 14), p. 186. 

Un manuscrit Chartrain (see above, n. 14), p. 157. 

Bouchard, Sword, Miter, and Cloister (see above, n. 3), pp. 29, 50, and 79-83. 
Un manuscrit Chartrain (see above, n. 14), p. 160. 
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than their birth. Their son Hugh succeeded to the office of archbishop 
of Tours, even though he was not a cleric. Once Hugh became arch- 
bishop, his secular possessions were passed to his nephew Geoffrey.®! 
His other nephew, Arnulf, succeeded him as archbishop.” Given that 
Hugh’s own nephew received his office through his uncle, it is likely 
that Hugh himself also benefited from the intervention of maternal kin, 
perhaps an uncle or even his mother, in becoming the archbishop of 
Tours. Considered in this light, Hugh’s memorialization attests to the 
power of kin, but even more particularly, the power of a mother’s kin. 
Commemoration of mothers therefore served as a link to other influen- 
tial relatives and reminded the secular and monastic communities of a 
prelate’s place in this family. ‘The mothers of bishops were included in 
the monks’ prayers as well. 

Abbatial mothers were also commemorated in necrologies. ‘The 
death of the mothers of Abbot Bernard and Abbot Ernald were cel- 
ebrated by the monks. Hersend, the mother of an abbot of Saint 
Jean-en-Vallée, was memorialized by her abbot son in two ways: the 
day of her death was recorded in the monastic necrology, to insure 
her soul was prayed for by the monks, and her son gave a silver altar 
front for the main altar of the church. This was a generous benefaction 
and one that would continually remind the community of Hersend." 
Clearly these female kin were important to the community, as well as 
the abbots themselves. In all of these commemorations, no gift by the 
woman commemorated was mentioned. Like their monastic offspring, 
women were also called upon to play the role of peacemaker between 
their male kin and the church. The inclusion of these mothers stemmed 
not from gratitude of patronage, but their acknowledged membership 
in a prominent family and from the relationships these women had with 
these monastic communities as both patrons and mediators between 
the clerics and their kin. 

After mothers, siblings were the kin most likely to be remembered 
by their clerical kin. Abbot Stephen of Saint Jean-en-Vallée,® also 


61 Marc Oeillette des Murs, Histoire des comtes du Perche de la famille des Rotrou de 943 à 
1231 (Nogent-le-Rotrou, 1856), pp. 311-312. 

62 Hugh’s sister married Albert of Micy and it was their son who became archbishop 
of Tours. 

63 Obituaires (see above, n. 14), p. 190 (This could be abbot Bernard of Tiron) and 
P- 193. 

6t Obituaires (see above, n. 14), p. 233. 

65 She was also the daughter of Vicedomina Helisend and Vicedominus Guerric. 
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commemorated his sister, Hersend, by including her in the monk’s 
prayers on the anniversary of her death. The vicedominal family of 
Chartres had long been patrons of the abbey of Saint Jean-en-Vallée 
and Hersend herself had given generously to the church. Her gifts 
included lavish altar accessories, such as gold altar fronts, silver vessels 
for the wine of the mass, a silver candelabra and elaborate vestments.® 
While the family had long been benefactors of the monastery, family 
generosity increased when one of their own became abbot. In partic- 
ular, Hersend’s gifts of altar accoutrements was quite lavish, but also 
symbolic since such items would be clearly visible to both secular and 
clerical worshipers and would serve as reminders of the family’s con- 
nection (through blood and patronage) to the monastery. 

Due to their prominent position, abbots and bishops were more 
likely to have the deaths of more than one relative included in a house’s 
prayers. Bishop Odo, whose mother Rotlindis was commemorated in 
the necrology of Notre-Dame de Chartres, also insured that his brother 
would receive the benefit of the canons’ intervention. The entry reads: 
“Vulgrin, illustrious knight, beloved brother of Bishop Odo, for whose 
soul the same bishop gave prebends and jurisdictions to Saint Calais.”° 
Abbot William, who was abbot of Saint-Pére of Chartres from approx- 
imately 1101 to his death in 1129, had the deaths of both his brother 
and sister recorded in the abbey’s necrology. The cartulary of Saint- 
Pére reveals that neither sibling made a gift for their soul nor had gifts 
made on their behalf, so their inclusion stemmed from family attach- 
ment and the abbot’s need to memorialize his siblings. Given the expe- 
riences of other monks, it is likely that William maintained contact with 
his brother and sister during his abbacy.® But even if these siblings did 
not see each other, they were important enough to William and his 
spiritual brethren to be included in the community of monastic prayer. 

Like his predecessor, Abbot Fulcher of Chartres also had the names 
of his family recorded in the necrology of Saint-Pére, but also that of 


66 Obituaires (see above, n. 14), p. 229. 


67 Un manuscrit Chartrain (see above, n. 14), p. 167. 

68 Saint-Père (see above, n. 5), p. cxliii. The death of Helvisa is noted for April 1, 
and that of his brother Arnulf on the 14th of September. Abbot William’s death 
on December 22, 1129 was itself commemorated in the monastery’s necrology. See 
Obituaires (see above, n. 14), p. 207. 

69 The cartulary of Saint-Père records three benefactions concerning a certain Ar- 
nulf, who went on Crusade. The dates of these acts correspond with the lifetime of 
Abbot William’s brother Arnulf, but they do not specify this relationship between this 
Arnulf and Abbot William. See Saint-Père (see above, n. 5), pp. 285-286 and 300. 
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the abbey of Pontlevoy.’”? Unlike William, this abbot’s family roots are 
traceable from the charters of his abbey. Fulcher came from a local 
Chartrain family, who controlled lands near Bello Videre. His brother, 
Britellus, appeared before Fulcher to arrange a gift to Saint-Père. Sim- 
ularly, Fulcher’s cousin Walter gave cens from some of his holdings 
to this monastery. Abbot Fulcher had also assisted his young nephew 
William in assuming charge of his inheritance after the death of his 
father.”! Although an abbot, Fulcher remained involved in his biolog- 
ical family and this connection is reflected in the commemoration of 
their deaths. With the exception of his father, all of Fulcher’s natal fam- 
ily, as far as I am able to reconstruct, had their deaths recorded in the 
necrologies of local houses. Gender seems also to have played a role in 
which communities recognized the anniversaries of certain of Fulcher’s 
kin. His two closest female relatives, his mother Odelina and his sister 
Adelina, had their deaths noted in the necrology of Pontlevoy.”? The 
inclusion of Fulcher’s two female kin in the prayers of Pontlevoy sug- 
gests a connection between this house and his maternal kin. Fulcher 
himself may have been aware of this relationship between his mother 
or his mother’s family and the monks of Pontlevoy and interceded to 
have their names included in the necrology. Odelina and her daugh- 
ter’s inclusion in the prayers of this community could also have been 
a result of their own relationship with Pontlevoy. In contrast, Fulcher’s 
brother forged a relationship with Fulcher’s own house. ‘The death of 
“Walter Britellus, conversus, brother of Abbot Fulcher, who gave Saint- 
Pére four solidi of cens” was noted in the necrology of Saint-Pére.” 
The lives of these two brothers intersected in their later years. Walter 
made a gift to the monastery and, perhaps to be closer to his brother, 
ended his life as a conversus at Fulcher’s own monastic community. While 
the lives of abbots and bishops were, for the most part, dedicated to 
religious concerns, family still mattered to them. Since many prelates 
owed their positions to family status, connections or specific relatives, 
continued contact and participation in their natal families should not 
come as a surprise. Expecting that these bonds and affiliations would 


70 Fulcher was abbot from 1150 to his death in 1171. Benjamin Guérard suggests this 
abbot was the Fulcher of Chartres who authored the history of the First Crusade. See 
Saint-Père (see above, n. 5), p. cexliii. 

71 Saint-Père (see above, n. 5), pp. 111—112. 

72 Obituaires (see above, n. 14), p. 195 and 213. Odelina’s death was also recorded in 
the necrology of Fulcher’s own house of Saint-Père of Chartres. 

73 Obituaires (see above, n. 14), p. 185. 
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be abandoned once a person joined the church betrays a fundamen- 
tal misunderstanding of the role that family played in the lives of the 
medieval elite. 

Members of the clergy, like their secular brethren, were concerned 
with providing for the souls of their loved ones. Moreover, the monas- 
tic community itself recognized that such kin were important to their 
members and took steps to include them in their prayers. The empha- 
sis placed on commemoration of mothers is particularly suggestive. 
As members of the clergy, monks and canons were familiar with the 
important role that the Virgin Mary played in the life of Christ. She 
was the sedes sapientiae or the throne of wisdom, through whom Christ 
gained his knowledge of the world.” Mary was also celebrated by cler- 
ics as an intercessor between her divine son and the common sinner.” 
Coincidentally, this was a role often assumed by the noble-born moth- 
ers of these clerics. Affection, as well as ideas about the importance of 
motherhood as viewed through the contemporary teachings on the life 
and contributions of Mary, may have placed mothers in a unique and 
powerful position with their clerical sons. 


Conclusion 


The relationship between cloister and castle was one of mutual depen- 
dency. Secular elites needed the church for absolution and spiritual 
guidance, while the monks required the protection and intervention 
of their noble patrons. Family ties were an important dimension of 


74 Irene Forsythe, The Throne of Wisdom (Princeton, 1972). See also the festschrift in 
her honor, Elizabeth Sears and Thelma Thomas, eds., Reading Medieval Images (Ann 
Arbor, MI, 2002); Carol Purtle, The Marian Paintings of Jan van Eyck (Princeton, 1982); 
Barbara Lane, The Altar and the Altarpiece: Sacramental Themes in Early Netherlandish Painting 
(San Francisco, 1984); Otto von Simson, ‘Compassio and Co-Redemption in Rogier 
van der Weyden’s Descent from the Cross,’ Art Bulletin 35 (March 1953), 9-16. I would 
like to thank my colleague, Amy Morris, for her help with the art history behind the 
image of Mary as sedes sapientiae and intercessor. 

™ The role of queens as intercessors was conciously linked to Mary. See Tracy 
Chapman Hamilton, “Queenship and Kinship in French Bible Moralisée: The Example 
of Blanche of Castile and Vienna ONB 2554,” in Capetian Women, ed. Kathleen Nolan 
(New York, 2003) there 186-192. For Queens as intercessors see, John Curmi Parsons, 
“The Pregnant Queen as Counsellor and the Medieval construction of Motherhood,” 
in Medieval Mothering (note 53) there 44-56; Lois L. Huneycutt, “Intercession and the 
High Medieval Queen: The Esther Topos,” in Power of the Weak, eds. Jennifer Carpenter 
and Sally Maclean (Urbana IL, 1995) there 126-146. 
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this interdependent relationship, for the religious on whom the nobles 
counted for prayers were also their sons, daughters, brothers, sisters, 
fathers, mothers, uncles and aunts. Family considerations, circum- 
stances and motives thus played an important role in definmg and 
shaping these interactions. Young people joined monasteries that had 
enjoyed affiliations with their family, whether through donations or 
the placement of other kin. Once a member of the church, elites did 
not eschew their secular families, rather they continued to participate 
in the alienation of land and in other family concerns. The remem- 
brances of their kin recorded in the necrologies and obituaries of their 
houses suggest that bonds of affection tied these monks and canons to 
their families. Moreover, membership in an elite family provided those 
noble-born clerics who came to the cloister as adults with a unique per- 
spective and qualifications. They were well acquainted with the deal- 
ings of the secular world, a knowledge that the monasteries used to 
their benefit. As members of noble families, monks could be counted 
upon to act as emissaries between the cloister and the secular court. 
For these noble-born brother monks, entrance into the church did not 
mean abandonment of family, rather it presented a new venue for cul- 
tivating relationships with and for their kith and kin. 


II 


MONKS AND IDEAS 


PRACTICAL EXEGESIS: THE ACTS OF THE 
APOSTLES, CHRODEGANG’S REGULA CANONICORUM, 
AND EARLY CAROLINGIAN REFORM* 


M.A. CLAUSSEN 


That men and women in Late Antiquity and the Middle Ages found 
the image of the early church that Luke conveys in the opening chap- 
ters of Acts of the Apostles compelling is not surprising: Luke’s depic- 
tion of the church in the days after Pentecost has long provided a 
powerful picture of the way the Christian community should function. 
What is surprising is the relative lack of citations from these texts in 
normative literature. Just where we would most expect to find quota- 
tions from or allusions to Acts—and especially to the three short pas- 
sages known as the summaries that occur in chapters two, four, and 
five—we often find nothing.! This is of course not always the case: 
Cassian famously begins his history of monasticism with the story of 
the Jerusalem church after Pentecost, and Augustine opens his monas- 
tic rule with a direct citation to the Acts 4 summary.’ But more typi- 
cal is the Rule of the Master, where Luke’s depiction of the early church 
appears only in two chapters, or the series of monastic rules that origi- 


* An earlier version of this paper was read at Lo Studio della Bibbia nell’alto 
medioevo, and I would like to thank Michael Gorman, who gave me the opportunity to 
present it. I would also like to thank Thomas Noble and Richard Gerberding, who read 
and commented on earlier drafts of this paper; and Harry Gamble and Jack Elliott who 
provided invaluable assistance in understanding Acts of the Apostles. 

' The summaries are Acts 2,42-47; 4,32-35; and 5,12-16. Modern scholars have 
been just as taken with Luke’s picture of the apostolic church as were Christians 
centuries earlier: see Pier Cesare Bori, Chiesa primitiva: L’Immagine della communita delle 
origini—Atti 2,42-47; 4.32-37—nella storia della chiesa antica [Testi e recherche di scienza 
religiose 10] (Brescia, 1974); for the medieval uses of the early church, see Glenn Olsen, 
“The Idea of the Ecclesia Primitiva in the Writings of the Twelfth-Century Canonists,’ 
Traditio 25 (1969), 61-86. 

2 Cassian, Collationes 18.5, and 21.30; Augustine, “Praeceptum” 2-3. In general, see 
Adalbert de Vogiié, ‘Monachisme et église dans la pensée de Cassien,’ in Théologie de 
la vie monastique: Etudes sur la tradition patristique, Théologie 49 (Paris, 1961), 213-240; Luc 
Verheijen, Saint Augustine’s Monasticism in the Light of Acts 4, 32-35 [Saint Augustine Lec- 
tures] (Villanova, 1975), and Luc Verheijen, ‘Spiritualité et vie monastique de saint 
Augustin,’ in Jean Chrysostom et Augustin: Actes du colloque de Chantilly, ed. Charles Kan- 
nengiesser [Theologie historique 35] (Paris, 1975), 93-123. 
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nated from southern Gaul and Lérins in Late Antiquity, where the Acts 
summaries are mentioned only once.? Exemplary here is the appear- 
ance of Acts in the Rule of Benedict: the three explicit quotations from 
the Acts summaries all center around private property.‘ 

Quite different is the presentation of the summaries in Chrodegang 
of Metz’s Regula canonicorum. Chrodegang was born around 712 in the 
Hesbaye, near Liège.’ Paul the Deacon, in the Gesta episcoporum Metten- 
stum, reports that Chrodegang was educated at the palace of Charles 
Martel, and then went on to serve as his referendarius.® After a short 
tenure in this high office, Chrodegang was chosen to become bishop of 
Metz. Our sources mainly put his consecration as bishop in Septem- 
ber 742, but there are problems with this date, and an elevation some- 


3 Regula magistri, chaps. 82.20-21 and 87.14-15 and 24, ed. Adalbert de Vogüé, La 
Règle du Maitre [Sources chrétiennes 105-107] (Paris, 1964), 106.340 and 106.358. The 
only mention of the summaries in these Gallic texts is in chapter one of the so-called 
“Second Rule of the Fathers”; see Jean Neufville, ‘Règle des IV Pères et Seconde Règle 
des Pères, Revue bénédictine 77 (1967), 47-95; Helga Styblo, ‘Die Regula Machari,’ Wiener 
Studien 76 (1963), 124-150; and Adalbert de Vogüé, ‘La Regula orientalis: Texte critique et 
synopse des sources,’ Benedictina 13 (1976), 241-271. 

* Regula Benedicti, 33.6, 34.1, and 55.20. Benedict mentions the treachery of Ananias 
and Sapphira in 57.5, again refering to the use of private property. Some editors have 
seen in the phrase “in eius doctrinam usque ad mortem in monasterio perseverantes,” 
in Regula Benedicti Prol. 50, an allusion to Acts 2,42, “perseverantes in doctrinam 
apostolorum,” but I remain unconvinced: see Rudolf Hanslik, Benedicti Regula: editio altera 
emendata [CSEL 75 bis] (Vienna, 1976), p. 10; and Timothy Fry, RB 1980 (Collegeville, 
MN, 1981), p. 167. 

> Our sources for Chrodegang’s life and work are rather thin. Perhaps most reliable 
is the Deeds of the Bishops of Metz, Paul the Deacon, Gesta episcoporum Mettensium, ed. 
Georg H. Pertz MGH SS (Berlin, 1829), 2.260-270, written at the end of the eighth 
century. It was commissioned by Angilramn, Chrodegang’s successor at Metz, and 
written in the first half of the 780s, though Walter Goffart, ‘Paul the Deacon’s “Gesta 
episcoporum Mettensium” and the Early Design of Charlemagne’s Succession,’ Traditio 
42 (1986), 59-93, there pp. 63-64, n. 22, has suggested a date earlier in the decade. For 
a full bibliography on Paul and his works, see Goffart’s The Narrators of Barbarian History 
AD 550—800: Jordanes, Gregory of Tours, Bede, and Paul the Deacon (Princeton, 1988), pp. 334- 
347; and Rosamond McKitterick, ‘Paul the Deacon and the Franks,’ Early Medieval 
Europe 8 (1999), 319-339, especially 324-334. The cartularies of Gorze and of Lorsch, 
two foundations with which Chrodegang was closely involved, are available in good 
editions: Cartulaire de Gorze, ed. A. d’'Herbomez [Mettensia 2] (Metz, 1898-1901); and 
Codex Laureshamensis, ed. Karl Glöckner, 3 vols. (Darmstadt, 1929). For a review of these 
texts, see M.A. Claussen, The Reform of the Frankish Church: Chrodegang of Metz and the 
Regula canonicorum in the Eighth Century (Cambridge, 2004), pp. 20-26. 

® Paul writes that Chrodegang was “in palatio maioris Karoli ab ipso enutritus,” 
and then later, he became “servorum Dei nutritor”; Paul the Deacon, Gesta (see above, 
n. 5), 2.267; see Michel Banniard, Viva Voce: Communication écrite et communication orale du 
IVe au IX siècle en Occident latin (Paris, 1992), pp. 282-283, on Chrodegang’s education. 
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time in the second half of the decade would make better sense. Chrode- 
gang probably led the Frankish bishops in anointing Pippin king of 
the Franks at Soissons in 751,’ and from then on, he became recog- 
nized as a noteworthy participant in Frankish affairs. In October 753, 
he escorted Pope Stephen II on his fateful journey to Saint-Denis.’ He 
returned to the south again in 754, carrying letters to Aistulf the Lom- 
bard king from Pippin and Stephen.’ Shortly after returning from this 
trip, Stephen raised Chrodegang to the archepiscopacy, and bestowed 
upon him the pallium.'? As archbishop Chrodegang consecrated other 
bishops throughout Francia,'! and led a series of important reform syn- 
ods at Ver in 755, at Verberie in 756, at Compiègne in 757, and finally 
at Attigny, in 762. 

Chrodegang also was deeply involved in monasticism and the reli- 
gious life. His very first act as bishop was to found the monastery of 
Gorze.!? Probably in the early or mid 750s, with the help and approval 


7 Michael J. Enright, Jona Tara and Soissons: The Origins of the Royal Anointing Ritual 
(Berlin, 1985), pp. 107-119, discusses the two anointings of Pippin; see also Janet L. Nel- 
son, ‘Inauguration Rituals,’ Politics and Ritual in Early Medieval Europe (London, 1986), 
pp. 283-307, there 289; Jorg Jarnut, ‘Wer hat Pippin 751 zum Konig gesalbt,’ FMSt 16 
(1982), 45-57, opts for Boniface; and Ian Wood, The Merovingian Kingdoms, 450-751 (Lon- 
don, 1994), p. 304, states it is a possibility. But now see Josef Semmler, Der Dynastiewechsel 
von 751 und die fränkische Komgssalbung (Düsseldorf, 2003), and Rosamond McKitterick, 
History and Memory in the Carolingian World (Cambridge, 2004), pp. 133-155, neither of 
whom are sure that the events in 751 took place at all. 

8 Paul the Deacon writes that “Since he [Chrodegang] was reliable in all things, he 
was chosen by king Pippin [sic] and by a meeting of all the Franks, and he was sent to 
Rome to the venerable Pope Stephen, and, just as everyone wished, he summoned him 
to Gaul,” (see above, n. 5) there 2.268. For the sources of Chrodegang’s consecration by 
the pope, see M. Tangl, ‘Das ‘Todesjahr des Bonifatius, eitschrift des Vereins fiir hessische 
Geschichte und Landeskunde [NF 27] (1903), 233-250. For the background to this mission, 
see Thomas EX. Noble, The Republic of St. Peter: The Birth of the Papal State, 680-825 
(Philadelphia, 1984), chap. 3, and especially pp. 71-82. 

> Codex carolinus 8, Epistolae Merowingici et Karolini aevi 1, ed. W. Gundlach [MGH 
Epistolae 3] (Berlin, 1892), pp. 494-498. 

10 Liber pontificalis, ed. L. Duchesne (Paris, 1955), 1:456. See also abbé Duchesne’s 
note 6 on pp. 461-462, where he states that Chrodegang probably became Boniface’s 
successor as the Frankish missus sancti Petri. The author of the Continuatio Bedae states 
that Chrodegang was consecrated archbishop by Stephen in Boniface’s place: “...pro 
eo [Boniface] Redgerus [= Chrodegangus] consecratur archiepiscopus,” Baedae Opera 
Historica, ed. Charles Plummer (Oxford, 1961), p. 362. 

11 Paul the Deacon, Gesta (see above, n. 5), 2.268. 

12 The first series of texts from the cartulary are from Chrodegang, and describe 
the purpose and function of the monastery, as well as detail its endowment. On its 
authenticity, see John Nightingale, Monasteries and Patrons in the Gorze Reforms: Lotharingia 
c. 850-1000 (Oxford, 2001), p. 26, n. 8. A second text we have about the foundation of 
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of Pippin, he undertook to rebuild the episcopal complex in Metz, to 
reform the lives of the clergy there, and to introduce some significant 
changes in their liturgical life and that of the city.’ In 761, he sent a 
group of Gorze monks to help establish a new monastery at Gengen- 
bach;' a few years later, older now and suffering his last sickness, he 
himself led another group of monks from Gorze across the Rhine to 
Lorsch, a house that would become one of the most important monas- 
tic centers in Francia.’ But that was in the generation after Chrode- 
gang, for he died on 6 March 766, ill, it seems, for the last four years of 
his life.!° He was buried at his beloved monastery of Gorze.!” 

Sometime towards the middle or end of the first decade of his epis- 
copacy, Chrodegang began to write the Regula canonicorum—his Rule 
for the Metz canons who served the cathedral of St. Stephen.!* The 


Gorze is the privilege Chrodegang secured for the monastery at the Council of Com- 
piégne in 757, Concila aevi karolini, ed. Albert Werminghoff [MGH Concilia 2] (Hanover, 
1908), number 11, pp. 59-63. On this privilege, and its revolutionary character, see Bar- 
bara Rosenwein, Negotiating Space: Power, Restraint, and Privileges in Early Medieval Europe 
(Ithaca, 1999), pp. 102-106. 

'3 Paul the Deacon, Gesta (see above, n. 5), 2.268. 

' On the foundation at Gengenbach, see Arnold Angenendt, Monachi peregrini: 
Studien zu Pirmin und den monastischen Vorstellungen des Frühen Mittelalters (Munich, 1972), 
pp. 108-113. 

15 Annales laureshamensis, sub anno, ed. Georg Pertz [MGH SS 1] (Hanover, 1826), 
p. 28; and Series abbatum et praepositum Laureshamensis, ed. O. Holder-Egger [MGH SS 13] 
(Hanover, 1881), pp. 316-318. On Chrodegang and Lorsch, see above all Josef Semmler, 
‘Die Geschichte der Abtei Lorsch von der Gründung bis zum Ende der Salierzeit (764— 
1125), in Die Reichsabtei Lorsch: Festschrift zum Bedanken an die Stiftung der Reichsabter Lorsch 
764, ed. Friedrich Knopp (Darmstadt, 1973) 1.75-173, there pp. 75-82; and Bernhard 
Bischoff, Die Abtei Lorsch im Spiegel ihrer Handschriften (Lorsch, 1989). 

16 Annales Mosellani, sub anno 762 and 766, ed. Cl. Lappenburg [MGH SS 16] 
(Hanover, 1859), p. 496; Chronicon sancti Clementis Mettense, ed. G. Waitz [MGH _SS 24] 
(Hanover, 1879), pp. 492-502, there p. 495; ‘Ex historia S. Arnulfi Mettensis,’ idem, 
p. 529; Annales laureshamensis, a.762 (see above, n. 15) [MGH SS 1.28]; see also the 
‘Catalogi episcoporum Mettensium,’ ed. O. Holder-Egger [MGH SS 13] (Hanover, 
1881), pp. 303-305. 

17 Chrodegang’s epitaph is no. 4, ed. Ernst Diimmler [MGH Poetae aevi carolini] 
(Berlin, 1881), pp. 108-109. 

18 The best complete text is Chrodegang, S. Chrodegangi Metensis episcopi (742—766) 
Regula Canonicorum aus dem Leidener Codex Vossianus Latinus 94 mit Umschrift der tironischen 
Noten (hereafter cited as Chrodegang), ed. Wilhelm Schmitz (Hannover, 1889), but a 
new edition has just been published: The Chrodegang Rules: The Rules for the Common 
Life of the Secular Clergy from the Eighth and Ninth Centuries. Critical Texts with Translations 
and Commentary, ed. Jerome Bertram (Aldershot, 2005). The textual history of the rule 
is discussed by Gaston Hoquard, ‘La règle de saint Chrodegang,’ in Saint Chrodegang: 
Communications prèsentès au colloque tenu à Metz (Metz, 1967), pp. 55-89; Otto Hanneman, 
Die Kanontkerregeln Chrodegangs von Metz und der Aachener Synode von 816 und das Verhältnis 
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Rule seems to have been composed in two distinct campaigns. ‘The 
first part, comprising the great bulk of the text, shows a real structural 
integrity, and can be broken down into four clear and coherent divi- 
sions: the Prologue; a section on the mechanics of community (com- 
prising chaps. 1-11); a discourse on sins and their correction (chaps. 
12-19); and a final discussion on daily life (chaps. 20—30). Perhaps the 
most notable feature of this first part of the Rule is its marked reliance 
on the Rule of Benedict (RB). Quotations from RB appear fairly reg- 
ularly throughout this first part of Chrodegang’s Rule. But despite the 
regular use of Benedict, a close reading of the Regula canonicorum makes 
clear that Chrodegang sought neither to convert the cathedral close 
into a monastic cloister, nor to make the canons into monks. Though 
he draws language and regulations from Benedict, his goal is quite dis- 
sumilar.'® In the Prologue to his Rule, he tells us of his concern for both 
the clergy and the people, and how his own reforms will lead to the 
salvation of both. Chrodegang makes clear that reforming the canons 
of the church at Metz was a step, but only a step, towards reforming 
the whole of the Frankish peoples. This ultimate concern with the 
laity will be typical of other and later Frankish reform efforts, where 
the ultimate goal was a kingdom whose people are led into righteous- 
ness.”! 


Gregors VII dazu (Ph.D. Dissertation, Greifswald, 1914); and Brigitte Langefeld, ‘Regula 
canonicorum or Regula monasterialis vitae? The Rule of Chrodegang and Archbishop 
Wulfred’s reforms at Canterbury,’ Anglo-Saxon England 25 (1996), 21-36 at 21-28. The 
earliest and best manuscript is B (Bern, Burgerbibliothek lat. 289): see Adalbert Ebner, 
‘Zur Regula canonicorum des hl. Chrodegang,’ Römische Quartalschiift (1891), 82-88; and 
E.A. Lowe, Codices Latin Antiquioires: A Palaeographical Guide to Latin Manuscripts Prior to the 
Ninth Century (Oxford, 1937-1971), 7.861. 

19 Confusing language and purpose is an understandable mistake to make, and even 
Paul the Deacon was misled. In his Gesta, he reports that Chrodegang “united the 
clergy, and converted the sacred space within the cathedral cloister to the image of a 
monastery; and he instituted a rule [norma] for them, of how they must serve God in 
church,” (see above, n. 5), there 2.268. 

20 That reform in turn laid the foundations for a second step—the promulgation of 
the disciplina christiana. Jean Imbert, ‘Disciplina et communio a l’époque carolingi- 
enne, in Communio interecclesiale: Collegialita—primato—ecumenismo [Communio 13] (Rome, 
1972), 519-546, pointed out some years ago that the very promulgation of such canons 
was important in and of itself. 

21 See, for instance, Réginald Gregoire, ‘L’Ordine ed il suo significato: “utilitas” et 
“caritas,” in Segni e riti nella chiesa altomedievale occidentale [Settimane di studio del Centro 
italiano di studi sull’alto medioevo 33] (Spoleto, 1987), pp. 639-697, there pp. 670- 
676; and Rosamond McKitterick, The Frankish Church and the Carolingian Reforms, 789—895 


(London, 1977), pp. 80-154. 
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In the Rule’s Prologue, Chrodegang lists being of one mind as his 
most significant objective: unanimitas will be mentioned throughout the 
Rule as the primary characteristic of a holy community.” The next 
30 chapters of the Rule then lay the foundation for this new sort of 
community. While Chrodegang, like other legislators of the common 
life, deals with issues regarding prayer and punishment, food and drink, 
duties and offices, his Rule is clearly not intended for monks. The 
canons of Metz, for instance, are allowed to live in private houses 
within the cathedral close, and they rarely perform work in common.” 
But the overriding concern in the Regula canonicorum is the creation 
of community, and in this regard, Chrodegang’s great problem was 
creating a system to move boys and men from a society, a saeculum, 
where blood, wealth, and office determined social status and position, 
to the new world of the Metz cathedral cloister, where the traditional 
values of the Frankish aristocracy were inverted. Hence his regular 
preoccupation with the need for unanimity and concord and harmony 
within his community. While the first 30 chapters of the Rule form the 
foundation for this task, it only comes to fruition in the last chapters of 
the text, in what we might call the Epilogue. 

I believe this second section of the Regula canonicorum was written at 
some point after the first 30 chapters had been completed, and the life 
it prescribes had begun to be implemented. These four last chapters 
differ from the preceding ones in a number of ways. First of all, they 
do not manifest the clear organizational structure that characterizes the 
earlier part of the Rule. Second, they seem to address certain ad hoc 
issues, which would have become apparent only after implementation 
of the Regula canonicorum had begun. Third, they show virtually no influ- 
ence from Benedict’s Rule, or indeed from any other monastic rule. 
And finally, they are governed by the image of the apostolic church that 
is handed down in Acts. While the mention of unanimity in the intro- 
duction might be a brief allusion to the apostolic church, it goes almost 


22 For the Carolingian concern with unanimity, see in general Raymund Kottje, 
‘Einheit und Vielfalt des kirchlichen Lebens in der Karolingerzeit,’ Cectschrift fiir Kirchen- 
geschichte 76 (1965), 323-342; in another area, see Susan Rankin, ‘Carolingian Music,’ 
in Carolingian Culture: Emulation and Innovation, ed. Rosamond McKitterick (Cambridge, 
1994), pp. 274-316, there pp. 276-277; see also the discussion of concord as a Carolin- 
gian ideal in Karl E Morrison, “Know Thyself”: Music in the Carolingian Renais- 
sance, in Committenti e produzione artistico-letteraria nell’alto medioevo occidentale [Settimane di 
studio del Centro italiano di studi sull’alto medioevo 39] (Spoleto, 1992), pp. 369-479, 
there pp. 380-383. 

23 Chrodegang (see above, n. 18), chaps. 3 and 9, pp. 4-5, 8. 


PRACTICAL EXEGESIS 125 


unmentioned for the next 30 chapters, only to appears again in the 
Epilogue. ‘There, Chrodegang’s understanding of the early church and 
his use of it informs and structures the conclusion to his Rule. Each of 
the four chapters in the Epilogue offers a “practical” exegesis of Acts, 
an attempt to actualize in Metz one of the significant characteristics 
Luke offers regarding the Jerusalem community: chap. 31 explicates the 
idea that they “sold their possessions and goods, and distributed them 
all,’ and “no one said any of the things which he possessed was his 
own,”™ chap. 32, that “they had everything in common;”*> chap. 33; 
that “all who believed were together...attending the temple and prais- 
ing God;”*® and chap. 34, that “there was not a needy person among 
them.”?’ This use of the image of the early church offers more than an 
ideal towards which Chrodegang strives, for it also points to his greater 
concern regarding church reform: like Luke, Chrodegang is not solely 
concerned with the leaders—in his case, the bishop and clergy—of the 
church, for his care extends to the laity, whose spiritual life deeply pre- 
occupies him. But to understand the central role the primitive church 
as described in Acts of the Apostles plays in Chrodegang’s thought, we 
must briefly leave the early Carolingians, and consider the text and the 
meaning of certain passages from that New Testament book. 

In the first five chapters of Acts of the Apostles, there are three 
short texts that step outside the narrative, and speak of conditions in 
the early church at Jerusalem.” Each of these summaries occurs after 
an especially dramatic moment: Luke relates the first one immediately 


24 Acts 2,45, 4,32; cf. 4,34. 

2 Acts 2,44; 4,32. 

2 Acts 2,44, 46-475 4,32,33- 

27 Acts 4,34. 

28 Below are the first two summaries from Acts, taken from the Revised Standard 
Version: 

Acts 2,42-47: “And they devoted themselves to the apostles’ teachings and fellow- 
ship, to the breaking of the bread and the prayers. And fear came upon every soul; 
and many wonders and signs were done through the apostles. And all who believed 
were together and had all things in common; and they sold their possessions and goods 
and distributed them to all, as any had need. And day by day, attending the temple 
together and breaking bread in their homes, they partook of food with glad and gener- 
ous hearts, praising God and having favor with all the people. And the Lord added to 
their number day by day those who were being saved.” 

Acts 4,32-35: “Now the company of those who believed were of one heart and one 
soul, and no one said that any of the things which he possessed was his own, but they 
had all in common. And with great power the apostles gave their testimony to the 
resurrection of the Lord Jesus, and great grace was upon them all. There was not a 
needy person among them, for as many as were possessors of lands or houses sold 
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after the story of the events surrounding Pentecost; the second, after 
John and Peter’s spirited defense against the Sadducees; and the third, 
after the admonitory tale of Ananias and Sapphira. The summaries 
allow the reader to catch her breath, and they break up the fast- 
paced narrative which Luke unfolds in the early chapters of the book. 
The summaries offer periods of blessed calm in the midst of a whirl 
of events marked by alternating periods of phenomenal growth and 
official persecution.” But in them, Luke does something else as well: 
while the action in the book, almost by necessity, concentrates on only 
a handful of players, Luke shows his broader conception of the church 


them, and brought the proceeds of what was sold and laid it at the apostles’ feet; and 
distribution was made to each as had any need.” 

29 For my understanding of the general historical trends in Acts exegesis, I have 
relied on The Beginnings of Christianity, Part One—The Acts of the Apostles. Volume V: Additional 
Notes to the Commentary, ed. FJ. Foakes and Kirsopp Lake (Grand Rapids, MI, 1966); 
John Gillman, Possessions and the Life of Faith: A Reading of Luke-Acts [Zacchaeus Studies: 
New Testament] (Collegeville, 1991); Ernst Haenchen, The Acts of the Apostles (Oxford, 
1971); Adolf Harnack, Acts of the Apostles (New York, 1909); and Luke ‘Timothy Johnson, 
The Literary Function of Possessions in Luke-Acts [Society of Biblical Literature Dissertation 
Series 39] (Missoula, MT, 1977). For the interpretation of these particular passages, I 
have used Richard J. Cassidy, Society and Politics in Acts of the Apostles (Maryknoll, NY, 
1987); Jacob Jervell, Die Apostelgeschichte 1. Auflage dieser Auslegung [Kritisch-exegetischer 
Kommentar über das Neue Testament, Dritter Band, 17. Auflage] (Göttingen, 1998); 
Jacob Jervell, The Theology of Acts of the Apostles [Cambridge New Testament Theology] 
(Cambridge, 1996); Johnson, The Literary Function of Possessions; Gerd Liidemann, Early 
Christianity according to the Tradition in Acts (Minneapolis, 1989); Johannes Munck, rev. by 
William F Albright and C.S. Mann, The Anchor Bible: Acts of the Apostles (New York, 1967); 
Walter E. Pilgrim, Good News to the Poor: Wealth and Poverty in Luke-Acts (Minneapolis, 
1981); Jürgen Roloff, Die Apostelgeschichte [Das Neue Testament Deutsch 5] (Göttingen, 
1981); Hermann L. Strack and Paul Billerbeck, Kommentar zum Neuen Testament aus 
Talmud und Midrasch TI: Das Evangelium nach Markus, Lukas und die Apostelgeschichte (Munich, 
1924); and Heinrich Zimmermann, Neutestamentliche Methodenlehre: Darstellung der historisch- 
kritischen Methode (Stuttgart, 1970). For the historical context in which Luke wrote, I 
have used Doyne Dawson, Cities of the Gods: Communist Utopias in Greek Thought (Oxford, 
1992); John H. Elliot, “Temple versus Household in Luke-Acts: A Contrast in Social 
Institutions,’ in The Social World of Luke-Acts: Models for Interpretation, ed. Jerome H. Neyrey 
(Peabody, MA, 1991), pp. 211-240; W.H.C. Frend, The Rise of Christianity (London, 
1984); Hans-Josef Klauck, Hausgemeinde und Hauskirche im frühen Christentum [Stuttgarter 
Bibel-studien 103] (Stuttgart, 1986); Wayne A. Meeks, The First Urban Christians: The 
Social World of the Apostle Paul (New Haven, 1983); Wayne A. Meeks, The Moral World 
of the First Christians [Library of Early Christianity 6] (Philadelphia, 1986); and John 
E. Stambaugh and David L. Balch, The New Testament in Its Social Environment [Library 
of Early Christianity 2] (Philadelphia, 1986). I have also consulted David E. Aume, The 
New Testament in its Literary Environment [Library of Early Christianity 8] (Philadelphia, 
1987); and James L. Kugel and Rowan A. Greer, Early Biblical Interpretation [Library of 
Early Christianity 3] (Philadelphia, 1981). 
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in the summaries, when he turns to narrate the conversatio—the way 
of life—of the whole Christian community. Thus, while the apostles 
may be the main actors in the early church, it is clear that, for Luke, 
they are not the only ones; their regular engagement in the active life 
of preaching and teaching allows the others in the community the 
leisure necessary for prayer, contemplation, and charity. Thus, by his 
careful syncopation between the bios praktikos of the apostles, and the 
bios theoretikos of the rest of the community, Luke makes clear that the 
work of the apostles is not an end in itself, but is directed towards the 
establishment of the life described in the summaries. 

The summaries are complex texts, uniting a number of common 
themes—the preaching of the apostles, the growth of the church, its 
poverty, its holiness, and above all, its unity. In the first two summaries, 
one of the most significant signs of this unity is the church’s community 
of goods.*! We are told in the first summary that “all who believed were 
together and had all things in common, and they sold their possessions 
and goods and distributed them.” In the second, this idea is repeated 
and explained in more detail, for Luke adds that 


no one said any of the things which he possessed were his own, but they 
had everything in common.... There was not a needy person among 
them, for as many as were possessors of lands or houses sold them, and 
brought the proceeds of what was sold, and laid it at the apostles’ feet, 
and distribution was made to each as any had need.’ 


Luke’s desciption of the use of property in the early church harkens 
back to both biblical and classical ideals," but most clearly seen is the 


30 Tt has been suggested that the title of the book—Acts of the Apostles—while 
late, seeks to separate this text from other pseudepigraphical and apocryphal ones, 
by focusing not on one apostle, as do the Acts of Andrew or the Acts of Thomas, but 
on all twelve of them; see Haenchen, Acts of the Apostles (see above, n. 29), p. 136 n. 15 
Roloff, Apostelgeschichte (see above, n. 29), pp. 1—2. 

3! Here, I most closely follow Roloff, Apostelgeschichte (see above, n. 29), pp. 89-91; 
and Stambaugh and Balch, The New Testament in its Social Environment (see above, n. 29), 
pp. 104-106. 

32 Acts 2,44-45. 

33 Acts 4,32, 34-35. 

34 Societies without private property were a fascination to the antique public, and 
while the vocabulary in the chap. 4 summary explicitly draws on Aristotle’s Nichomachaen 
Ethics 1168b, it would also call to the mind of the educated reader passages from Plato, 
Strabo, Seneca, and Josephus (c.f. Plato, Laws 5; Strabo 7.3.9; Seneca, Ep. 90.3; and 
Josephus, Bel. tud. 2.122). On the other hand, Luke gives the passage a certain biblical 
cast as well, not only using the Old Testament juxtaposition of “heart and soul” to 
mean the innermost seat of human personality (cf Deut 6,5; 10,12; 11,13; 30,2, 6, 10; 
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ambivalent attitude towards property which characterizes much of the 
New Testament.” Nevertheless, according to Acts, it appears quite cer- 
tain that a complete disbursement of goods was not a requirement for 
entry into the early church community.* The imperfect tense of the 
verb is used, both in the Greek text and in the Vulgate, whenever pos- 
sessions are described, highlighting the fact that things continued to be 
owned, or were only slowly sold, even after one became a Christian.’ 
Moreover, throughout the book we learn of people who themselves still 
own their goods.” Barnabas, for instance, still has fields to sell after 
he joined the church, and the house of Mary the mother of John-Mark, 
where Peter flees after he escapes from prison, is described as her own.? 
From a strictly economic point of view, the early church was dependent 
upon these goods of its members.” Besides supporting its leaders, the 


etc), but also in his explicit answer to the pronouncement by God in Deut 15,4, that 
“there will be no poor among you,” in Israel. See Dawson, Cities of the Gods (see above, 
n. 29), for a thorough exposition of some of the classical ideas that might underlie 
Luke’s description, and especially her analysis of this on 258-263. See also Hans- 
Jurgen Klauck, ‘Giitergemeinschaft in der klassischen Antike, in Qumran und im neuen 
Testament,’ Revue de Qumran 11 (1982), 47-79. 

35 See for instance Mt 19,16-22, and Lk 18,18-30; Cassidy, Society and Politics (see 
above, n. 29), pp. 5-6; Gillman, Possessions and the Life of Faith (see above, n. 29); and 
Johnson, The Literary Function of Possessions (see above, n. 29). 

36 Cassidy, Society and Politics (see above, n. 29), pp. 26-27; Gillman, Possessions and 
the Life of Faith (see above, n. 29), pp. 94-100; Haenchen, Acts of the Apostles (see above, 
n. 29), p. 231; Jervell, Die Apostelgeschichte (see above, n. 29), pp. 154-158; Johnson, The 
Literary Function of Possessions (see above, n. 29), pp. 184-190; Liidemann, Early Christianity 
(see above, n. 29), pp. 61-62; Munck, The Anchor Bible (see above, n. 29), p. 22. 

37 For instance, “...habebant omnia communia” in 2,44, and “...possessiones et 
substantias vendebant, et dividebant illa” in 2,45. Moreover, there was no single sell-off 
of the goods belonging to members of the church—instead, they were sold as needed: 
“quotquot enim possessores...adferebant pretia eorum quae vendebant...” in 4,34. The 
goal of this disbursement of goods seems to have been, at least in Luke’s telling, that 
“there be no poor in Israel”: for instance Cassidy, Society and Politics in Acts of the Apostles 
(see above, n. 29), pp. 24-25; Gillman, Possessions and the Life of Faith (see above, n. 29), 
pp. 96-97; Jervell, Die Apostelgeschichte (see above, n. 29), p. 192; and Liidemann, Early 
Christianity (see above, n. 29), p. 61. 

38 The virtuous actions of Barnabas the Cypriot, who sold his field and placed the 
money at the apostles’ feet, might lie at the base of the summary in Acts 4: Litdemann, 
Early Christianity (see above, n. 29), p. 64; Roloff, Apostelgeschichte (see above, n. 29), p. 88. 

39 See Acts 4,36; Acts 12,12 reads: ovvidov te TAdev èm tiv oixiav tig Magias tic 
unteds “Iwévvov. On Mary, see Elisabeth Schliissler Fiorenza, In Memory of Her: A 
Feminist Theological Reconstruction of Christian Origins (New York, 1985), pp. 166-167. 

40 Stambaugh and Belch, The Social World (see above, n. 29), pp. 63-65, 92-93, and 
102—106; and Haenchen, Acts of the Apostles (see above, n. 29), pp. 234-235. See also John 
H. Elliot, “Temple versus Household’ (see above, n. 29), and Joachim Jeremias, Jerusalem 
in the Time of Jesus (Philadelphia, 1969). 
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apostles and their families, the community provided as well for a num- 
ber of widows both Jewish and Greek.*! Given its apparent belief in an 
imminent apocalypse, long-term financial planning was probably not a 
major concern for the Jerusalem community, and yet daily needs con- 
tinually required to be met, and this was done by the gradual selling of 
members’ possessions. Luke, and the early Jerusalem church, realized 
that to fulfill the dominical task to proclaim the Christian kerygma and 
to live the Christian conversatio, the church needed to take account of 
certain economic realities, and such realities could not be addressed by 
a absolutely poor community. 

But while the church did not demand a complete alienation of 
possessions for entry, a new attitude towards the goods of the world 
was required. The crucial verse here is 4,32b, “no one said that any of 
the things which he possessed was his own, but they had everything in 
common.”” A specific individual might still hold the deed, as it were, to 
a given piece of property, and thus be the legal owner, but as far as the 
Christian community was concerned, the situation was different. From 
Luke’s telling, owners had surrendered the exclusive rights over their 
property to their fellow Christians, and the whole community became 
vested with them. It became the possessor of the goods which formerly 
belonged to its individual members. Perhaps the most important phrase 
in the verse is “no one said;” in the Vulgate, “Nec quisquam...dicebat.” 
Luke is talking not so much about an innovative legal system for the 
communal holding of property—both Greek and especially Roman 
law had that, and they both had much more precise language to 
use regarding it*—but rather a new attitude towards property. He 
implies that Christians need to take a new posture regarding their own 
property that is the equivalent to non-ownership. 

This call for a new spirit brings us to the heart of the texts at hand. 
The summaries offer more than a picture of the early church, how- 
ever idealized—they are as well an exhortation to proper behavior.“ 


41 See Acts 6,1. 

42 Tn the Vulgate, “nec quisquam eorum quae possidebat aliquid suum esse dicebat, 
sed erant illis omnia communia.” This verse does tell us that there was still private 
property of a sort, though Luke uses a participle of hyparcho, a word far more nebulous 
in meaning than the relative clause “quae possidebat,” by which Jerome translated it. 
On this new attitude, see above all Gillman, Possessions and the Life of Faith (see above, 
n. 29), and Johnson, The Literary Function of Possessions (see above, n. 29). 

43 Barry Nichols, An Introduction to Roman Law [Clarendon Law Series, 3'd ed.] 
(Oxford, 1969), pp. 125-128. 

+ Recent scholarship has also argued that one of the main goals of the Lukan texts 
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In 4,32, Luke oddly seems to couple two entirely different ideas—the 
unity of heart and soul in the church, and its property arrangements. 
In fact, rather than presenting two juxtaposed ideas awkwardly united 
only grammatically, Luke is giving the reader a prescription—a lim- 
ited one, to be sure, but one important nonetheless—for achieving 
the singleness of heart that so characterized the Acts community. In 
this context, what stands between the singleness and transparency of 
heart which Luke commends, and the duality and stoniness of heart 
that the Hebrew Bible so constantly confronts, is private ownership 
of goods. In the next dozen or so verses of his narrative, Luke con- 
fronts the reader with two paradigms of heart—the cordial singleness 
of Barnabas, who sold his fields and lay the proceeds at the feet of 
the apostles, and the occult and labyrinthine treacherousness of Ana- 
nias and Sapphira, whose great sin was using property as a means of 
deceiving the church and its leaders. By making the discussion of prop- 
erty holding so central to the summaries, Luke problematizes wealth 
and possessions, and it has been suggested that by this, he sought to 
make it clear that the relationship of the rich and poor within his 
church community was a topic perennially in need of discussion and 
action.’ 

But more than singleness of heart for an individual, the whole com- 
munity was of one heart and one soul.” The personal and religious 
virtue of transparency and singleness of heart has in Luke’s telling 
become a social and communal virtue as well. Not only are the indi- 
vidual members whole, but the community itself is as one, and acts like 
a single individual blessed with this virtue. The borders and bound- 
aries which divide men from each other, which obscure and petrify 


in general, and the Acts summaries in particular, is to show that the church is indeed 
the New Israel: see for instance Jervell, The Theology of Acts of the Apostles (see above, 
n. 29). 

3 Peter Brown, The Body and Society: Men, Women, and Sexual Renunciation in Early 
Christianity (New York, 1988), pp. 34-40; and Peter Brown, ‘Late Antiquity, in A History 
of Prwate Life I: From Pagan Rome to Byzantium, ed. Paul Veyne (Cambridge, MA, 1987), 
pp. 235-311, there pp. 253-259 and 263—267. 

46 Gillman, Possessions and the Life of Faith (see above, n. 29), p. 16. 

47 See Brown, Body and Society (see above, n. 45), pp. 37-39, for the Essenes; and 
Roloff, Apostelgeschichte (see above, n. 29), pp. 88-89, for the early church. On the 
meaning of the phrase “one heart and one soul,” see Gillman, Possessions and the Life 
of Faith (see above, n. 29), p. 96; Johnson, The Literary Function of Possessions (see above, 
n. 29), p. 187; Lüdemann, Early Christianity (see above, n. 29), pp. 60-61; but see Dawson, 
Cities of the Gods (see above, n. 29), pp. 262—263. 
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their hearts, and which are best manifested to the world by the exis- 
tence of private possessions, have been destroyed in Luke’s picture 
of the early church—the church is of one heart and one mind, and 
has everything in common. The two facts, rather than being simply 
paratacticly arranged, are by necessity spiritually related. Private prop- 
erty, belonging by definition to discrete individuals, is not a category 
for the early church, and no one has any more exclusive right to 
her or his own goods than anyone else, because the Jerusalem com- 
munity has done away with exactly these boundaries between indi- 
viduals. 

Luke links all of this to the preaching of the Apostles. He unites 
his themes of church unity and proclamation of the Christian kerygma 
to those of the community of goods and the conversion of people to 
the new faith. Those converted live united in prayer, in goods, and 
in fellowship, support in various ways the works of the apostles, and, 
by their way of life, witness to the truth of the apostolic preaching. 
The great sign of this unity of heart, mind, soul, and faith is the 
meals that the community shares in common. Luke writes that “day by 
day, attending the temple together and breaking bread in their homes, 
they partook of food with glad and generous hearts, praising God and 
having favor with all the people.” While some have argued that these 
meals were eucharistic or sacramental in character, a number of other 
scholars believe that this is really indicative of ordinary meals, and it 
continues Jesus’ practice of “table-fellowship.”®° Be that as it may, by 


48 Cassidy, Society and Politics (see above, n. 29), pp. 21—23; Jervell, Die Apostelgeschichte 
(see above, n. 29), p. 192; and Johnson, The Literary Function of Possessions (see above, 
n. 29), pp. 183-186. By interrupting his description of the community of goods in 
Jerusalem, in 4,32 and 34-35, with v. 33—“and with great power the apostles gave 
their testimony to the resurrection of the Lord Jesus, and great grace was upon them 
all”—he not only continues to alternate his narrative between the deeds of the apostles 
and the life of the community, he also intimately links the two. The key phrases are 
that the testimony of the apostles was given with great power (in the Vulgate, virtute 
magna), and great grace (gratia magna), was upon them all. The shifting interests of Luke 
between deeds and lives echo that found by Patricia Cox, Biography in Late Antiquity 
[The Transformation of the Classical Heritage 5] (Berkeley, 1983), between theoria and 
praxis. 

Acts 2,46-47. 

50 Kevin Giles, ‘Is Luke an Exponent of “Early Protestantism’”?,’ The Evangelical 
Quarterly 54 (1982), 193-205, and 55 (1983), 3-203 Jervell, Die Apostelgeschichte (see above, 
n. 29), p. 155; I. Howard Marsh, Last Supper and Lord’s Supper (Grand Rapids, 1980); and 
Joachim Wanke, Beobachtungen zum Eucharistieverstindnis des Lukas auf Grund der lukanischen 
Mahlbenchte (Leipzig, 1973). 
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these two paths of conversion—proclamation of the deeds of Jesus, and 
the manifestation of the lives of his followers—“believers were added to 
the Lord, multitudes of both men and women.”®! 


* Kk OK 


Chrodegang’s real involvement with the Acts texts begins with the 
opening sentences of chapter 31. There he writes that 


We are allowed to read that the ancient church, during the time of 
the Apostles, was renowned for its unanimity and concord, and that its 
members left everything behind, as each one, selling their own estates, 
placed the money at the feet of the Apostles, and no one dared to call 
anything their own, but they had everything in common. Hence, they 
were said to be of one heart and one mind. Daily, in their houses, 
breaking the bread which they received in common, men as well as 
women and children, the whole crowd inflamed with burning faith and 
roused by love of religion, they supplied everything necessary to everyone 
with thanksgiving.*? 


At first glance, this would appear to be simply a fairly strict paraphrase 
of the summaries from the second and fourth chapters of Acts. But the 
complexity of Chrodegang’s reconstruction of Luke becomes clearer 
when it is placed side by side with the New Testament text. 


Regula canonicorum 31 

Licet legamus antiquam ecclesiam 
sub tempore apostolorum ita 
unianimem concordemque extetisse 
et ita omnia reliquisse, 


ut singuli praedia sua vendentes 
ad pedibus apostolorum 


praetia ponerunt, 

ut nullus eorum sibi 

aliquid proprium dicere auderent, 
sed erant illis omnia communia; 
unde et habere dicebantur 


5! Acts 5,14. 


Acts of the Apostles 


multitudinis autem credentium 

erat cor et anima una (4,32a); 

omnes etiam qui credebant erant 
pariter et habebant omnia communia. 
possessiones et substantias vendebant 
et dividebant illa omnibus prout 
cuique opus erat (2,44-45); 

possessores agrorum aut domorum 
erant vendentes adferebant praetia 
eorum quae vendebant et ponebant 
ante pedes apostolorum. Divedebantur 
autem singulis prout cuique 

opus erat (4,34~35) 

nec quisquam eorum quae 

possidebat aliquid suum esse dicebat, 
sed erant illis omnia communia (4:32b); 
multitudinis autem credentium 


52 Chrodegang (see above, n. 18), chap. 31, pp. 20-21, with reading emended from 


Berne, Burgerbibliothek MS lat. 289. 
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cor unum et animam unam erat cor et unum anima una (4,32a); 
quotidie enim circa domos panem cotidie quoque perdurantes 
frangentes, quod in commune accipiebant, unianimiter in templo et 

tam viri quam feminae seu parvuli, frangentes circa domos panem 
omnique vulgus ardore fidei accensi sumebant cibum cum exultatione 
atque in amore religionis provocati et simplicitate cordis conlaudentes 
cunctis cum gratiarum actione Deum et habentes gratiam ad omnem 
sufficientiam praebebant. plebem (2,46) 


Here we see an intricate and coherent re-drafting of the biblical text. 
While there is quotation, there is more often allusion and paraphrase. 
But most of all, there is a narrative reworking of the texts originating 
in the Acts summaries, whereby Chrodegang inscribes new meaning 
into the biblical text, molding the New Testament material to give 
it a different thrust than it had originally. In Chrodegang’s telling, 
there is no longer the careful syncopation of description, alternating 
between the lives of the community and the activity of the Apostles. In 
fact, the Apostles, who of course do occupy center stage in Acts, are 
almost entirely absent, providing only a chronological reference point 
for Chrodegang’s story—sub tempore apostolorum. Nevertheless, Chrode- 
gang has kept several of the most important points in the Acts sum- 
maries. Luke’s stress on the unity of the apostolic church is at least 
partially to show the effects of the indwelling of the Holy Spirit on it.” 
Chrodegang has noted the unity of the early church, and has brought 
it to the fore in his retelling, emphasizing it even more than does Luke. 
In Chrodegang as in Luke, the unity of the church is best seen in two 
of its activities. The first one is in its disposition of goods. Chrode- 
gane’s telling of the summaries lacks some of the madding ambigui- 
ties of Luke’s narrative, and we are told straight out that all the mem- 
bers of the church left everything, and that this abandonment of all 
goods—omnia—is linked to the church’s unity: the two clauses “uni- 
animen concordemque extetisse” and “ita omnia reliquisse” form one 
train of thought, the latter modified and clarified by a result clause. In 
Luke’s account, the church’s unity is linked with the negative idea that 
no one called any possession their own: “multitudinis autem creden- 
tium erat cor unum et anima una, nec quisquam eorum. ...”°! Chrode- 
gang links the two together with the positive assertion that because the 
church was unified, everyone left their possessions behind. ‘Thus, the zta 


53 Cf Acts 2,433 4,31-32. 
54 Acts 4,32. 
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in Chrodegang’s text plays an important causal function, and completes 
the intimate grammatical and stylistic union of the two clauses with the 
addition of a third one. 

Perhaps to answer close readers of the Acts text, Chrodegang tells 
us precisely of what this omma that was left behind consists. To make 
this explanation, he uses that peculiarly Latin construct, a result clause 
of characteristic in the subjunctive:® “they lived in unanimity and con- 
cord, and they gave away everything, so that each person, selling their 
estates [praedia], laid the money at the feet of the apostles.” Several 
things are interesting in this phrase. First of all, extending and modi- 
fying the actual report of Luke, he has everyone—singuli—selling their 
goods, again, as a result of the unanimity of the church. Luke, although 
ambiguous in the summaries, nevertheless is quite clear elsewhere in 
his text that individuals continued to control their possessions. Chrode- 
gang is equally clear that this in fact was not the case—each person 
sold his property. And indeed, Chrodegang is more specific than Luke 
in describing what was being sold. Luke refers to the goods that the 
church had in common either with the neuter plural relative quae, or 
the indefinite substantive omnia. In his narrative restructuring of the 
biblical text, Chrodegang refines this haziness of language. While he 
says the members of the church left omnia, what they sold was their prae- 
dia—that is, farms, estates, or urban lots.” In other words, Chrodegang 
argues that while they might have abandoned everything they owned, 
the only thing these new Christians sold was real estate. ‘The use of the 
result clause is interesting here, since it usually implies a universality 
of appropriateness. In other words, Chrodegang tells us not only about 
the rules, as it were, for entry into the early church, but, more impor- 
tantly and more interestingly, about the type of conversatio they had: the 
members of the church were all of the sort who would sell their real 
estate. 

To this account of the disposition of property in the early church, 
Chrodegang has coupled another image, where he presents the church 


55 J.B. Greenough et al., Allen and Greenough’s New Latin Grammar for Schools and Colleges 
(Boston, 1916), there para. 534-535, p. 343: “a characteristic clause (in the Subjunctive) 
defines the antecedent of a person or thing of such a character that the statement made is 
true of him or it and of all others belonging to the same class.” 

56 Adolf Berger, Encyclopedic Dictionary of Roman Law [Transactions of the American 
Philosophical Society, ns 43/2] (Philadelphia, 1953), there 641, defines praedia as “plots 
of land (estates) together with the buildings erected on them.” The Oxford Latin Dictionary 
says praedia is land used principally for buildings. 


PRACTICAL EXEGESIS 135 


united in celebration, prayer, and thanksgiving. This appears in the 
second half of the opening sentence, dealing with the early church’s 
common meals. While in the original Greek, we are told that the new 
Christians “devoted themselves to the apostles’ teaching and fellowship, 
to the breaking of the bread and the prayers,” Jerome in the Vulgate 
translates 2,42 not as two sets of parallelisms, but as a simple enumera- 
tion of three aspects of the community. The Jerusalem Christians perse- 
vered, he tells us, “in doctrina apostolorum et communicatione fractio- 
nis panis et orationibus.” Chrodegang, even more than Jerome, accen- 
tuates the importance of these common meals. In fact, almost half his 
description of the early church is centered on the meal. In the second 
half of this opening sentence, beginning with “unde et habere dice- 
bantur cor unum et anima una,” although the phrases are arranged 
paratacticly, a causal link is also implied, a link which grows in strength 
with each phrase. Thus, the church’s unity comes to be symbolized by 
their breaking the bread, which men, women, and children all received 
in common. All are aflame with divine love, and all are provided with 
enough food. In these handful of lines, Chrodegang uses such words as 
unus, omnes, and cunctus over and over again to stress the unitive aspect 
of the common meal. 

Not only is the meal the source and experience of unity for the early 
church, in Chrodegang’s telling, it is the place where both the commu- 
nity is forged and the blessings of God are made manifest. Chrodegang 
here does not seem to understand the meal as a eucharistic celebra- 
tion; rather, he has in mind a literal meal. ‘This is clear for a number of 
reasons, but mainly because he has included not only men and women, 
but children—parvula—and indeed rather small children, who tradition- 
ally would have been too young to receive communion.” Of course, to 
most Christian thinkers, and especially those raised and educated in a 
milieu that favored allegorical and moral exegeses over literal and his- 


57 Classical Latin is notoriously vague in its use of words to mean children, but 
nonetheless, parvulus usually means a small child. The Vulgate reflects this lack of 
precision: parvulus is used to mean a fetus (Gen 25,22), a newborn (Is 9,6), a child (Mk 
10,13), and even an adult (1 Sam 15,17). Generally, the Romans became more interested 
in children as they approached adolescence, and the words they used to designate 
their ages became more precise. Given this, parvulus usually refers to pre-adolescents in 
general. But see Thomas Wiedemann, Adults and Children in the Roman Empire (London, 
1989), pp. 32-34, 97, and 105, where he says that in Late Antiquity, parvulus slowly 
took over the meanings that formerly belonged to liber. Thus, he argues, by the time of 
Augustine, Romans no longer viewed children in various separate age categories: they 
simply thought of them all as younger than adults. 
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torical ones, any earthly meal—and especially the one described here 
by Chrodegang—would lead one to think first of the Eucharist, and 
then of the Heavenly Banquet, of which both earthly meals and the 
Mass are just a prefigurement.** But Chrodegang’s thought does not 
usually move in this fashion, and his version of the Acts summaries is 
quite mundane, intended more to educate than to edify, more to pre- 
scribe than to inspire, and more to stipulate than to serve as a platform 
for any sort of metatheological speculation. What perhaps is most cru- 
cial in this phrase is that the description of the common meal ends with 
acts of charity—providing enough food for all—on the one hand, and 
on the other, with praise and thanksgiving. 

But beyond its quotidian nature, the common meal becomes the 
place where the indwelling of the Holy Spirit, which the Acts sum- 
maries mention explicitly in 4,31, and implicitly in 2,43 and 5,11, occurs. 
It is while the men, women, and children are eating that “the whole 
group is enflamed by the ardor of faith and roused up by love of reli- 
gion.” The community at table becomes the community at prayer, 
and the gifts of the Spirit enable them to continue both their appar- 
ently well-regulated property dealings and the glorious freedom of their 
common meals. It is thus fully appropriate that Chrodegang ends his 
description of the ancient church by noting its characteristic faith, love 
of religion, and thanksgiving, the same and exact characteristics which 
he hopes to transplant to mid eighth-century Metz.°! 


* Kk OK 


Chrodegang’s purpose in retelling the story of the early church is not 
simply an exercise in exegesis. He has very practical spiritual and 
ecclesiological reasons for examining the beginnings of the church. As 
we have seen, Chrodegang’s depiction of the early church has two 
focuses: first, its communal meals; and second, its property arrange- 
ments. These are, not surprisingly, two matters which in his own com- 
munity occupy Chrodegang regularly. A concern for food and eating 


58 See Bernhard Bischoff, ‘Wendepunkt in der Geschichte der lateinischen Exegese 
im Frihmittelalter,” in Bernhard Bischoff, Muttelalterliche Studien I (Stuttgart, 1966), 
pp. 205—273. 

59 Chrodegang (see above, no. 18), chap. 31, p. 21. 

60 See Rom 8,21. 

6! Tt is perhaps surprising that Chrodegang, unlike most other regulators of religious 
life, does not include the awful story of Ananias and Sapphira, both of whom were 
struck dead for attempting to defraud the Jerusalem community. 
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appears regularly throughout the Regula canonicorum.” ‘The first men- 
tion of food occurs early in the Rule, in chapter three, when he forbids 
his canons to dine alone in their houses: all meals are to be taken in 
common, with all the canons together, in the refectory.® Chapter 20 
likewise is centered on the canons’ dining habits. Although ostensibly 
concerned with Lent, it is actually about the church’s yearly cycle as it 
makes itself felt in the canons’ dining. Chapter 21 is about food too, and 
more specifically, the refectory.“ In it, Chrodegang describes a room of 
seven tables each assigned to a specific group of the clergy: “at the first 
table is the bishop, with guests and pilgrims. ... The second table is for 
priests, the third for deacons...” and so on.® While the layout of tables 
in the refectory is a visible manifestation of Chrodegang’s ordering of 
his community, more importantly, this image of seven tables, united in 
community, harkens back to any number of biblical images, the most 
obvious which is from Acts, although there the overt hierarchical impli- 
cations of Chrodegang’s presentation are lacking. The final chapter of 
the first part of the Rule, chap. 30, is entitled “On the Feast Days of 
the Saints.”°’ From the title, one might see this chapter as the structural 
twin of chap. 20, which described the canons’ liturgical year in terms of 
fasting. Chapter 30 describes the feasts or celebrations of various saints, 
and how with eating and drinking they are to be marked in Metz. 
Meals are one of the most important means that Chrodegang estab- 
lishes to cement the canons into a brotherly community.® Such repasts 
served many functions in a secular context: they could conclude and 
formalize associative pacts of amicitia, serve as part of a fraternal or 
memorial service, or mark the creation of a variety of alliances and 


62 In chaps. 2, 3, 20-24, 31, and 31. 

63 Chrodegang (see above, n. 18), chap. 3, p. 4. 

6t Chrodegang (see above, n. 18), chap. 21, p. 14. 

65 Chrodegang (see above, n. 18), chap. 21, p. 14. 

66 Acts 6,1-6 discusses the seven deacons chosen by the Apostles to serve at table. 
The name of the men mentioned in this chapter of Acts is inscribed at the end of 
Leiden, Universiteitsbibliothek, MS Voss. lat. 94, one of the earliest manuscripts of the 
rule. 

67 Chrodegang (see above, n. 18), chap. 30, p. 20. For the use of food as image, see 
Mikhail Bakhtin, Rabelais and His World (Bloomington, 1984), pp. 278-302; and Mikhail 
Bakhtin, Problems of Dostoevsky’s Poetics (Minneapolis, 1984), pp. 122-127. 

68 See Otto Gerhard Oexle, ‘Les Moines d’occident et la vie politique et sociale dans 
le haut moyen âge, Revue bénédictine 103 (1993), 255-272, especially 267-272. 

69 Gerd Althoff, ‘Der frieden-, biindnis-, und gemeinschaftstiftende Character des 
Mahles im früheren Mittelalter, in Essen und Trinken im Mittelalter und Neuzeit, ed. Irm- 
gard Bitsch, Trude Ehlert, and Xenja von Ertzdorff (Sigmaringen, 1987), pp. 13-25. For 
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coalitions.” These same categories apply to the celebratory meals found 
in the Regula canonicorum: they help forge and cement such relation- 
ships among and between the canons themselves. In the Metz cathe- 
dral chapter, conviviality and commensuality create and contribute to 
the social bonds of cohesion and unanimity that Chrodegang seeks to 
foster. The fact that the excommunicated, both in Chrodegang’s Rule 
and in the monastic tradition, must eat apart from their fellows pro- 
foundly signifies the importance attached to the shared experience of 
common dining. 

Eating together is one of the most important symbolic acts for a 
group. By having the canons eat and feast together, Chrodegang unites 
them into a new community, and forms them into an idealized model 
of the church. But while the Rule is intended for the cathedral canons, 
at certain places, Chrodegang’s broader concern for the whole of his 
clergy bursts forth from these narrow constraints. For instance, the city, 
and even country, clergy are admitted to the canon’s own refectory 
on certain feasts and on Sundays. Monks are invited to feast with 
the canons on certain other days—the feasts of their titular patrons 
and those proper to the diocese. Thus, Chrodegang has managed to 
integrate, in an orderly and sensible system, all the branches of the 
clergy of Metz into his community: cathedral, diocesan, and monastic 
clergy all come together at various times for various functions, but 
especially to dine and feast.”! 

Throughout the Regula canonicorum, Chrodegang willingly compro- 
mised on any number of ascetic principles current in contemporary 
monasticism, but the importance of a common table for him can best 
be measured in the fact that it is one of the few traditional monastic 


a more detailed discussion of food in the Regula canonicorum, see Claussen, The Reform of 
the Frankish Church (see above, n. 5), pp. 79-82, 86-92, 105—107, and 235-236. 

70 See for instance, Joseph H. Lynch, Godparents and Kinship in Early Medieval Europe 
(Princeton, 1986); Joseph H. Lynch, ‘“Spiritale vinculum:” The Vocabulary of Spiritual 
Kinship in Early Medieval Europe,’ in Religion, Culture, and Society in the Early Middle Ages: 
Studies in Honor of Richard E. Sullivan, ed. Thomas FX. Noble and John J. Contreni 
(Kalamazoo, 1987), pp. 181-204; Arnold Angenendt, ‘La parrainage dans le haut 
Moyen Age: Du rituel liturgique au cérémonial politique,’ in Clovis: histoire et mémorre— 
Le baptême de Clovis, P’événement, ed. Michel Rouche (Paris, 1997), pp. 243-254. See also 
Massimo Montanari, The Culture of Food [The Making of Europe] (Oxford, 1994), 
pp. 18-20. 

71 See Jean Pierre Chaline and Catherine Vincent, ‘Convivialité, commensalité: de 
a cohésion sociale a la civilisation des mouers,’ in La Sociabilité à table: commensalité et 
convivialité à travers les ages, ed. Martin Aurell (Rouen, 1992), pp. 253-258, there p. 256, on 
he “englobalizing” aspect of inviting outsiders to community meals. 
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practices that he not only takes into his Rule, but which he mentions 
time and time again. For Chrodegang, as for most men and women 
in the Early Middle Ages, perhaps the most important part of both 
symbolizing and actually creating a new community was in the shared 
meal. Chrodegang has found in the Acts narrative, especially in his 
reconstructed version of it, a biblical precedent for just what he was try- 
ing to do. While, because of the different emphasis of Jerome’s transla- 
tion, Chrodegang is ignorant of what seems to be Luke’s original intent, 
he nevertheless has read the common meal to be the centerpiece of the 
early Christian community. Thus, in the Epilogue, postdating the rest 
of the Rule, he has, post facto, provided a new, and more important, 
scriptural justification for his own teachings. 

The context of Chrodegang’s retelling of the Acts summaries is 
chap. 31 of his Rule, a chapter concerned with the property of the 
canons.” After his recollection of the state of the early church, Chrode- 
gang urges the canons at Metz to imitate “in some small way” the con- 
versatio of the early church, and he offers them a system whereby they 
can accomplish just this.” In fact he offers them two systems. The more 
straightforward, and indeed the more traditional, of these is discussed 
in the very last sentence of the chapter. Here, Chrodegang directs the 
potential canon who seeks to live “by the grace of perfection,” sim- 
ply to abandon all his goods.”! This done, the bishop will insure that 
the canon has the means necessary to complete all the good works 
he desires. This method of entrance into the religious life is certainly 
not novel—it is basically what Benedict offers, and is similar to what 
Chrodegang required at his own monastery at Gorze. But this long- 
sanctioned way of entering the religious life is discussed in one sentence 
at the end of the longest chapter of the Regula canonicorum—a chapter 
that is over nine manuscript pages in length! Clearly, this procedure 
does not demand his greatest attention, and one can perhaps conclude 
that Chrodegang believed that the likelihood of those who wished to 


72 Chrodegang (see above, n. 18), chap. 31, p. 20-23. The beginning of the title of the 
chapter, as it is transmitted in the Bern ms, is “De eo quod hunc ordinem canonicum 
se sociare voluerint, de rebus quas possidet ad ecclesiam beati Pauli apostoli solemnem 
donationem de presente faciat...” 

73“ "ad aliquantulam cumque similitudinem conversationis eorum nostros animos 
contrahamus;” Chrodegang (see above, n. 18), chap. 31, p. 21. 

74 «qui se eis voluerit sociare et omnia ad integrum perfectionis gratia derelin- 
quere, episcopus prevideat eius necessaria, qualiter opus bonum, quod, Deo inspirante, 
adimplere valeat,” Chrodegang (see above, n. 18), chap. 31, p. 22—23. 
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join his Chapter in this fashion was slight. The second relationship 
Chrodegang proposes for a new canon to take towards his goods is a 
dramatic break with the western monastic tradition.” 


And if we cannot abandon all of our goods, let us hold them in such 
usus, so that [they will be left] to the church which we serve in common 
by God’s authority, and from these goods we will receive a stipend. Let 
us leave them to this place by inheritance, in order that, if when the 
crown given to the perfect for perfect renunciation and contempt of this 
world is not given to us, forgiveness of sins will be granted, just as there 
is divine mercy for the very least. ... Thus, just as these clerics enjoy 
the possession of ecclesiastical goods, the church, nourished and made 
stronger by the goods of these clerics, will rejoice with her poor.” 


Cobbled together from a number of ancient and contemporary ideas, 
Chrodegang offers here a new attitude towards property for the reli- 
gious.” He proposes that the canon gives his property to the church, 
and then having become its usufructuary, he will receive an income 


7 Josef Semmler, ‘Studien zur Frühgeschichte der Abtei Weissenburg: “Regula mix- 
ta,” pirminische und anianische Reform,’ Blatter fiir pfalzische Kirchengeschichte und religiöse 
Volkskunde 24 (1954), 1-17, there pp. 7-8, notes that from the late seventh century until 
737, monks at Weissenburg were donating land to the monastery, but retaining its 
usufruct. He credits the influence of Pirmin with ending this practice. 

76 Chrodegang (see above, n. 18), chap. 31, p. 21. 

77 As a justification for his institution of usufruct, Chrodegang cites “sanctus Prosper 
vel alii sancti patres”: nowhere else does he name his sources. It is perhaps ironic that 
he one time Chrodegang does cite an author, he gets it wrong. He does not use Pros- 
per of Aquitaine, that fiery Augustinian and hammer of the semi-Pelagians of south- 
ern Gaul, who died sometime around 455, but rather a less-known author, ‘Julianus’ 
Pomerius, the last of the Gallic orators, who died in the early sixth century. Pomerius 
lies behind Chrodegang’s teaching on usufruct, and in fact, Chrodegang quotes almost 
he whole of De vita contemplativa 2.12 in the midst of his chap. 31. It is equally clear, 
hough more difficult to prove textually, that behind Pomerius stands Augustine’s ethical 
eachings on utor and fruor, first enunciated in De doctrina christiana, and later, amended 
and more fully explained in City of God; see M.A. Claussen, ‘Peregrinatio and pere- 
grini in Augustine’s City of God, Traditio 46 (1991), 33-75; Peter Brown, Augustine of 
Hippo (Berkeley, 1969), pp. 320-324; Robert A. Markus, Saeculum: History and Society in the 
Theology of St. Augustine (Cambridge, MA, 1970), pp. 67-71; and W.R. O’Connor, “The 
Uti/Frui Distinction in Augustine’s Ethics,’ Augustinian Studies 14 (1983), 45-62. Chrode- 
gang might have known the Augustinian source independent of Pomerius: see David 
Ganz, Corbie in the Carolingian Renaissance [Beihefte der Francia 20] (Sigmaringen, 1990), 
p. 36; De doctrina christiana, ed. Joseph Martin [CC 32] (Turnhout, 1962), pp. xix-xxii; 
and Michael M. Gorman, “The Manuscript Tradition of St. Augustine’s Major Works,’ 
Studia ephemeridis augustinianum 24 (Rome, 1987), 381-412. But even though he might have 
known the Augustinian source of Pomerius’ ideas, we should note that he cites not 
Augustine, but “Prosper,” and indeed Prosper is the only author he does cite and thus 
single out. Chrodegang, in the course of chap. 31, summarizes the teachings in De vita 
contemplativa 2.9-16 very accurately. 
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from the land in a precarial leasehold.” A canon’s movable property 
however remains his own to dispose of, more or less as he will. As for 
the real property, the canon retains some control over it, and he contin- 
ues to receive the fructus of the land—that is, anything which it, or labor 
from it, produces.” And the grant is to remain free from episcopal spo- 
liation as well. 

Chrodegang’s major exegesis of the summaries from Acts of the 
Apostles does not lie in his retelling of the story of the early church, 
but in his attempts to realize its conversatio. It is in the regulations and 
their justifications that form the bulk of chap. 31 that we can most 
clearly see just how he understood the Lukan text, and it is in this 
practical exegesis, which had as its goal the creation of a new kind of 
religious community and a new religious sensibility, and the conducting 
of a new style of religious life, that we can see how Chrodegang read 
the biblical text and how he applied it to his own times. In his writings, 
Luke presents a variety of approaches to the question of material goods 
and wealth, and similarly Chrodegang creates a variety of methods for 
his canons to deal with these same issues.® First of all, as much as it 
was possible for a religious community, Chrodegang has made entering 
the community of goods voluntary. Imitating the practice and habits of 
the early church, he allowed those seeking to enter the Metz canonry a 
choice in the way in which they sought to disperse themselves of their 
property.®! Just as a close reading of the Acts summaries shows that 
some early Christians did indeed rid themselves of all of their goods, so 
too Chrodegang creates mechanisms which allow a canon to enter the 
community in total poverty, and at the same time give him the ability 
to “complete those good works which, by the inspiration of God, he 


78 “Et precaria, si ita ei placuerit, exinde ab episcopo accipiat in ea ratione, ut, 
dum advivet, ipsas res usufructuario ordine habent; et post obitum eius cum omni 
integritate omniquae superposito ad ecclesiam cui data fuerint vel ipsius congregationis 
ipsas res absque ullius consignatione vel expectata traditione revertantur,” Chrodegang 
(see above, n. 18), chap. 31, p. 22. 

79 Chrodegang (see above, n. 18), chap. 31, p. 22. 

80 See Bruce Malina, ‘Wealth and Poverty in the Early Church,’ Znterpretation 41 
(1987), 354-367; and Bruce Malina, ‘Interpreting the Bible with Anthropology: The 
Case of the Poor and the Rich,’ Listening 21 (1986), 148-159. 

81 Cassidy, Society and Politics in Acts of the Apostles (see above, n. 29), pp. 26-27, notes 
that, at least in the Lukan text, members were not obliged to sell their property, 
nor even after selling it, were they obliged to bring the money to the Apostles for 
distribution to the needy in the community; but see Jervell, Die Apostelgeschichte (see 
above, n. 29), p. 192, where he argues that selling one’s goods to benefit oneself was 
forbidden. 
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desires.”*? While there were, in eighth-century Gaul, many institutions 
which required this traditional means of entrance into the religious life, 
they did not sanction any other form of entry. By allowing multiple 
ways of entering the common life, Chrodegang follows more closely 
than others the conversatio of the apostolic church. 

But more than simply creating new options for entrance modeled 
on the the Jerusalem church, Chrodegang seems to understand the 
more important point that Luke is making regarding property in the 
early church. What modern exegetes note most particularly in the 
passages from both Luke’s Gospel and from Acts of the Apostles is that 
the author calls not so much for the renunciation of possessions, but 
rather a new attitude towards them.* This is exactly what Chrodegang 
proposes in his usufructuary scheme. Luke tells us first, in Acts 2,45, 
that the members of the Jerusalem community sold their possessions 
and goods (in the Vulgate, “possessiones et substantias”), and then he 
apparently clarifies this in 4,34 by noting that the sellers were those 
who had lands and houses (again, in Latin “possessores agrorum aut 
domorum”). While in the original Greek and English translations, these 
might appear complementary—that is, lands and houses being a part 
of possessions and goods—in Latin, possessiones and substantias almost 
always refer to real property.*! Thus, Chrodegang’s substitution of these 
terms with praedia in his reworking of the Acts summaries is surprisingly 
close to the spirit of the Vulgate text.® And his usufructuary scheme 


82 Chrodegang (see above, n. 18), chap. 31, p. 23. Luke stresses over and over, in both 
the gospel and in Acts, the duty of almsgiving for those with material possessions. This 
is surely at least part of what Chrodegang intends here, and again we see him modeling 
his regulations based on a close reading of the biblical texts: see Gillman, Possessions and 
the Life of Faith (see above, n. 29), pp. 92-93, 100-103; Halvor Moxnes, ‘Patron-Client 
Relations and the New Community in Luke-Acts,’ in The Social World of Luke-Acts, ed. 
Neyrey (see above, n. 29), pp. 241-268; and more generally John Koenig, New Testament 
Hospitality: Partnership with Strangers as Promise and Mission [Overtures to Biblical Theology 
17| (Philadelphia, 1985). 

83 See for instance Gillman, Possessions and the Life of Faith (see above, n. 29), pp. 94- 
111; Johnson, The Literary Function of Possessions (see above, n. 29), pp. 173-222. Johnson 
notes, p. 130, that “the problem we face is that although Luke consistently talks about 
possessions, he does not talk about possessions consistently.” 

8t Berger, Encyclopedic Dictionary of Roman Law (see above, n. 56), there 638, defines 
possessiones as “great landed property, big estates,” and substantia as “the entire property 
of a person (e.g. substantia paterna = the father’s property) or to an inheritance as a 
whole (substantia hereditaris, substantia defuncti)” (there 721). 

85 Berger, Encyclopedic Dictionary of Roman Law (see above, n. 56), there 641, defines 
praedia as “plots of land (estates) together with the buildings erected on them,” and 
notes fundus as a synonym. 
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follows in remarkably close detail some of the ideas set out in the Acts 
summaries. Chrodegang tells those canons who cannot abandon all of 
their goods that they should deed their estates by charter to the canons’ 
church of St. Paul, which will then have legal ownership of them. ‘The 
bishop will then supply the canon with a stipend in the amount that 
those things are worth. Meanwhile, the moveable property remains 
under the canon’s own control, and from this, “he can give alms, either 
to the poor or to the congregation itself, wherever and whenever he 
wills, and as well fulfill his own needs.” At his death, the real property 
enters the full control of the canons’ community, while the moveables 
are divided, half going to alms for the poor or masses on the canon’s 
behalf, and half to the clergy or the canons as alms. 

This scheme will initiate, we read, an “imitation of the conversatio” 
of the Apostles, because it allows the members of the community to 
have everything in common, and to “possess their goods without sin, 
because, in a certain way, they have left their possessions.”® In this 
system, while the canons still receive wealth from their estates, they do 
not have the right to alienate “their” property in any way, nor to harm 
it. Chrodegang accomplishes here what Luke says characterized the 
early church: a new attitude towards wealth and the goods of the world. 
In this case, property is still controlled in some way by the individual, 
as it seems to have been in the early church, and yet the canon cannot 
strictly call it his own. Chrodegang creates a system whereby owners 
neither have to sell nor abandon all of their goods, and differentiates 
between the surrender of those possessions that is described in Acts 
4,34 (“...as many as were possessors of lands or houses sold them...”), 
and the resignation of the right to possessions of 4,32 (“...no one said 
that any of the things which he possessed was his own, but they had 
everything in common”). In other words, he has distinguished, in the 
same way that Luke does, between several ways of holding property in 
the church. Like the Lukan narrative, the canons cannot say that any 


86 Chrodegang (see above, n. 18), chap. 31, p. 22. 

87 “sine peccato possident sua, quia et ipsi quadam modo relinquunt sua,” (Chro- 
degang (see above, n. 18), chap. 31, p. 21), quoting Pomerius, De vita contemplativa 2.12 
[PL 59.4557456]. 

88 «and the clerics, while alive, can do what they will regarding these goods which 
they hold in precaria, but they do not have the power to sell, diminish, or commute the 
lands, vines, forests, meadows, houses, buildings, slaves, tenants, or any other immobile 
thing; except, as we have said, regarding the fruits or anything they can cultivate there,” 
Chrodegang (see above, n. 18), chap. 31, p. 22. 
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of the things which they have are their own, for while they have the 
usufruct over their real property, they are not the owners—the canons’ 
church of St. Paul holds the title to their property. Those who did 
have real property have, if not sold it, at least deeded it over to the 
church, and while the canons do not lay these proceeds “at the feet of 
the Apostles,” they do solemnly give them to that church dedicated to 
the hero of Acts.* 

Luke believed that earthly wealth is not good or bad in and of itself, 
but that it can stand in the way of true discipleship.” Attitudes towards 
possessions reflect in some way whether one accepts or rejects the call 
of God, and thus the goods of the world express the inclination of the 
individual in responding to God: they can be used to think with and to 
believe with. Chrodegang clearly seems to have assimilated the Lukan 
position regarding possessions and discipleship, and the evangelist’s 
ideas, as they are expressed in both his Gospel and in Acts of the 
Apostles, lay at the basis of Chrodegang’s property arrangements. 

Just as fundamental to Chrodegang is Luke’s notion of commu- 
nity. As we saw above, one of the more important differences between 
the Greek text of Acts and the Latin translation occurs in the first 
summary. In Acts 2,42, Luke writes that the newly baptized Chris- 
tians devoted themselves to “the teachings of the Apostles and fel- 
lowship, to the breaking of the bread and the prayers.” But the Vul- 
gate alters this reading, and instead of giving the reader two clauses 
each with two items, it simply enumerates three activities in which the 
new Christians persevered: the teachings of the Apostles, the fellow- 
ship of the breaking of the bread, and prayers.®! Nevertheless, despite 
this lacuna in the Vulgate, Chrodegang throughout this chapter, and 
indeed throughout the whole Rule, has recognized the overwhelming 
importance of community—soimonia—in re-creating the ideals of the 
Jerusalem church. Luke uses the summaries to describe the church as a 


89 “ex rebus quas habet sollemniter donatione per presentem donet ad ecclesiam 


beati Pauli ad opus Dei vel clericis ibidem deservientibus faciat,” Chrodegang (see 
above, n. 18) chap. 31, p. 22. 

90 Gillman, Possessions and the Life of Faith (see above, n. 29), pp. 64-71. 

9! The Greek reads joav 88 rQooxagtegotvtes TH axi TOV ånootóñwv xal TH xo- 
vovig, ti xAdoe tod otov xai Taig meocevyac, while the Vulgate reads “perseverantes 
in doctrina apostolorum et communicatione fractionis panis et orationibus.” There is a 
similar discrepancy in the translation of 2,44, where the Greek has mdvteg è oi motev- 
ovtes Hoav mì tò aùtò xai eiyov &xavta, while Jerome puts it as “omnes etiam qui 
credebant erant pariter,” which gives the passage a rather different tone and meaning. 
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new kind of community created by the indwelling of the Spirit.” That 
Luke discusses possessions here is striking: after all, it is not necessar- 
ily obvious that attitudes towards the goods of the world should be a 
characteristic of this community. But Luke means to show that the spir- 
itual fellowship which united the early Christians was manifested by the 
community of possessions which characterized their economic life.” In 
other words, “Luke sees the sharing of all possessions as the natural and 
inevitable corollary of life together. In the perfect unity of mind and 
heart established by the Spirit, only a full sharing of goods could func- 
tion as an adequate expression of that interior oneness.”** For Chrode- 
gang, this is equally the case. While it is almost certain that he did 
not know the Hellenistic origin of the proverb that Luke periphrasti- 
cally expands in Acts 2,44, from the regulations and the very language 
he uses to explain them, he shares the belief that a real community 
involved mutual sharing of resources.” For instance, in the first part of 
the chapter, the language he uses is mainly in the first person plural. 
He writes here not as a lawgiver but as a preacher, urging both himself 
and his canons on to the perfection found in the early church. And we 
can see this same concern in the actual regulations he proposes: in his 
usufructuary scheme, he not only has the canons deed their property to 
their own church of St. Paul’s,°’ but he has them make that church and 
the canons who attend it their heir as well.” In other words, just as in 
the secular world, where property was left to the appropriate members 
of a community, whether it be a family or not, and those outside of 
it received nothing, so too in Metz: the canons leave their property to 


92 Johnson, The Literary Function of Possessions (see above, n. 29), p. 184. 

93 Ibid., p. 185. 

9t Ibid., p. 187. 

9 Dawson, Cities of the Gods (see above, n. 29), p. 263. 

% Information regarding Chrodegang’s preaching has all but vanished as well. 
Paul the Deacon, Gesta episcoporum Mettensium (see above, n. 5), pp. 267-268, describes 
Chrodegang as “eloquentia facundissimus, tam patrio quamque etiam latino sermone 
imbutus,” and links this skill both to his exercise of episcopal office and to his care of the 
poor. He implies as well that this eloquence figures as part of Chrodegang’s apostolic 
gift. See also Banniard, Viva Voce (see above, n. 6), pp. 281-286. 

97 St. Paul’s was the church that specifically belongs to the canons of the Metz 
cathedral community, was one of four or five churches that made up the cathedral 
complex: Nancy Gauthier, Province ecclesiastique de Trèves [Topographie chrétienne des 
cités de la Gaule des origines au milieu du VIIIe siècle 1] (Paris, 1986). 

98 «et post obitum eius cum omni integritate omniquae superposito ad ecclesiam 
cui data fuerint vel ipsius congregationis ipsas res absque ullius consignatione vel 
expectata traditione revertantur,” Chrodegang (see above, n. 18), chap. 31, p. 22. 
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the community in which they spend their lives. Throughout the New 
Testament, discipleship replaces family bonds as the most important 
effective and affective tie in the new community. The same is true for 
Chrodegang, and he consistently seeks to replace the links which tie 
the canon to secular society outside the community with new bonds of 
discipleship. Chrodegang’s discipleship takes place within the bounds of 
the Metz cathedral chapter. 

Chrodegang’s vision of a reformed society was molded by his appre- 
ciation of Luke’s description of the early church. In his Rule, and espe- 
cially in its final chapters, we see an attempt to draw out the impli- 
cations of a belief that scripture can provide timeless norms for proper 
Christian behavior. What Chrodegang realized, however, was that these 
norms needed to be applied to his own specific period. In chap. 31 
of the Regula canonicorum, he does just that, and translates Luke’s pris- 
tine church into language that is appropriate to eighth-century Francia. 
This translation, an early example of the efforts later Carolingian intel- 
lectuals and rulers would undertake, would reach a high point in the 
Admonitio generalis, and the Carolingian belief that they were to form a 
holy nation, not one based on the Hebrew Bible, but one that reflected 
the conviction that the Christian church, especially in its Frankish 
incarnation, was the New Israel.’ 


99 Mary Garrison, “The Franks as the New Israel? Education for an identity from 
Pippin to Charlemagne,’ in The Uses of the Past in the Early Middle Ages, ed. Yitzhak Hen 
and Matthew Innes (Cambridge, 2000), pp. 114-161. 


THE GENTLE VOICES OF TEACHERS: 
CAROLINGIAN EUCHARISTIC THOUGHT AND 
THE SERMONS OF ADEMAR OF CHABANNES* 


MICHAEL FRASSETTO 


In his 1986 plenary address before the International Congress at West- 
ern Michigan University and subsequent Speculum article, Richard Sulli- 
van undertook a reconsideration of the place of the Carolingian period 
in the history of the Middle Ages.! In that essay, he challenged the 
notion that “there were no significant linkages between the Carolin- 
gian and post-Carolingian worlds” and called on Carolingianists “to 
become engaged in the dialogue about those linkages, especially with 
scholars studying the tenth, eleventh, and twelfth centuries.” One area 
in which possible linkages could be discovered is in the history of the 
church and the evolution of its teachings on the sacrament of the 
Eucharist, the central rite of medieval Christianity. The development 
of the church’s doctrines on the Eucharist began in the so-called con- 
troversy between Paschasius Radbertus and Ratramnus of Corbie and 
continued throughout the tenth, eleventh, and twelfth centuries. The 
importance of the Carolingian debate is perhaps demonstrated in the 


* A version of this paper was read at the 37th International Congress on Medieval 
Studies at Western Michigan University. I would like to thank the organizers of the 
conference for the opportunity to present this paper and the Midwest Medieval History 
conference for sponsoring the session at which it was presented. 

' Richard E. Sullivan, “The Carolingian Age: Reflections on Its Place in the History 
of the Middle Ages,’ Speculum 64 (1989), 267-306. The essay was originally presented 
at the Twenty-First International Congress on Medieval Studies at Western Michigan 
University in 1986. 

? Sullivan, “The Carolingian Age’ (see above, n. 1), there 305. 

3 Useful introductions to the history of commentary on the Eucharist are Henri de 
Lubac, Corpus mysticum: L’Eucharistie et Véglise au moyen age. Etudes historique, 2nd ed. (Paris, 
1949); Gary Macy, The Theologies of the Eucharist in the Early Scholastic Period: A Study of the 
Salvific Function of the Sacrament according to the Theologians c. 1080 — c. 1220 (Oxford, 1984); 
and Josef A. Jungmann, The Mass: An Historical, Theological, and Pastoral Survey, trans. 
Julian Fernandes (Collegeville, MN, 1975). See also Carolyn Walker Bynum, Holy Feast 
and Holy Fast: The Religious Significance of Food to Medieval Women (Berkeley, 1987), pp. 48- 
69; and Brian Stock, The Implications of Literacy: Written Language and Models of Interpretation 
in the Eleventh and Twelfth Centuries (Princeton, 1983), pp. 254-259 for discussion of early 
commentary on the sacraments. 
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eventual triumph of the views championed by Paschasius as well as in 
the teachings of Berengar of Tours, whose views were akin to those of 
Ratramnus, and the controversy he generated in the mid-eleventh cen- 
tury. But even before the outbreak of the Berengaran controversy, eccle- 
slastics in the eleventh century returned to the question of the nature 
of the Eucharist. Among those ecclesiastics was Ademar of Chabannes, 
whose sermons addressed the fundamental issues of religious belief after 
the turn of the millennium. The purpose of this article is to take up 
Professor Sullivan’s challenge and consider the influence of Carolingian 
thinkers on the Eucharistic writings of Ademar of Chabannes. 

The opening chapter of the medieval discussion over the nature of 
the Eucharist took place at the royal monastery of Corbie during the 
ninth century when the exact nature of the real presence of Christ 
in the Eucharistic offering first attracted the attention of theologians.! 
This interest in the nature of the Eucharist was a manifestation of the 
more general Carolingian interest in matters of Christology and was in 
accordance with general Carolingian educational and religious reform 
efforts. Paschasius and his fellow monk of Corbie, Ratramnus, com- 
posed separate treatises on the matter in the mid-ninth century.® Their 
works established the main outlines of the medieval discussion of the 
meaning of the Lord’s Supper; the works of Paschasius especially had 
a marked influence on later teachings on the sacrament.’ Indeed, his 
treatise, De corpore et sanquine domini, originally written in the early 830s, 
was the first specifically doctrinal—rather than ritualist—commentary 
on the Eucharist.’ Drawing primarily from the works of Augustine of 
Hippo and Ambrose, but also, as he notes, from Bede, John Chrysos- 


* Bynum, Holy Feast and Holy Fast (see above, n. 3), p. 50. 

5 Celia Chazelle, The Crucified God in the Carolingian Era: Theology and Art of Christ’s 
Passion (Cambridge, Eng, 2001), pp. 209-238; and Rachel Fulton, From Judgment to 
Passion: Devotion to Christ and the Virgin Mary, 800-1200 (New York, 2002), p. 11. 

® For general introductions to Carolingian culture and the church see J.M. Wallace- 
Hadrill, The Frankish Church (Oxford, 1983); and Richard E. Sullivan, “The Context of 
Cultural Activity in the Carolingian Age,’ in “The Gentle Voices of Teachers”: Aspects of 
Learning in the Carolingian Age, ed. Richard E. Sullivan (Columbus, OH, 1995), pp. 51- 
105. For the history of Corbie see David Ganz, Corbie in the Carolingian Renaissance 
(Sigmaringen, 1990), esp. pp. 84-89 and 103-120 for Paschasius. 

7 Fulton, From Judgment to Passion (see above, n. 5), p. 12. 

8 Macy, Theologies of the Eucharist (see above, n. 3), p. 21. See also Patricia McCormick 
Zirkel, ““Why Should It be Necessary that Christ be Immolated Daily?”—\Paschasius 
Radbertus on Daily Eucharist,’ American Benedictine Review 47 (1996), 242, and, especially, 
Celia Chazelle, ‘Figure, Character, and the Glorified Body in the Carolingian Eucharis- 
tic Controversy,’ Traditio 47 (1992), 1-36; and Ganz, Corbie (see above, n. 6), pp. 84-89. 
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tom, Cyprian, Gregory, Hilary, Jerome, and others, Paschasius explored 
the nature of Christ’s presence in the Eucharistic gifts of bread and 
wine. The treatise was intended for the monks of Corbie’s sister house, 
Corvey, a new foundation in a recently Christianized area of Saxons. 
Christian teachings needed to be made intelligible to the new con- 
verts, who lacked the cultural traditions of the Carolingian Franks, and 
the treatise was probably written in response to questions they raised 
as well as to concerns of heresy associated with the conversion of the 
Saxons.’ Written at the request of Corvey’s abbot and Paschasius’s for- 
mer student, Warin, the treatise introduced the monks and Saxons to 
the higher culture of the Carolingians and offered them a synthesis of 
patristic thought on the Eucharist. Paschasius revised and expanded the 
original treatise, probably in 843, for the Carolingian king, Charles the 
Bald, and he outlined his ideas on the nature of the Eucharist in his 
commentary on the Gospel of Matthew and in a letter to Fredugard, 
who took offense at the teachings of Paschasius. The debate over the 
Eucharist that began at Corbie emerged as a much broader contro- 
versy, according to Celia Chazelle, in the mid-850s, involving many of 
the leading Carolingian theologians and may have been in response to 
the teachings on predestination by Gottschalk of Orbais. !° 

Perhaps the most important issue for Paschasius—and Ratramnus 
and other Carolingian theologians for that matter—was the nature of 
the presence of Christ in the offerings of the bread and wine. The real 
presence of Christ was generally accepted by most ecclesiastics in the 
ninth century, but there was less agreement on the precise nature of 
that presence. For Paschasius, the real presence meant that the con- 
secrated host literally assumed the substance of the flesh and blood 
of Christ, even though this was recognized only internally by those of 
good faith.!'! The physical appearance did not change, but the bread 
and wine were transformed on the altar into the flesh and blood of 
Christ. Paschasius, in fact, opens his treatise on the Eucharist with the 
assertion that the true body and true blood appear in the host. After 


° Fulton, From Judgment to Passion (see above, n. 5), p. 16; Ganz, Corbie (see above, 
n. 6), p. 88; and Macy, Theologies of the Eucharist (see above, n. 3), p. 23. On the 
connection between heresy and questions concerning the Eucharist see Bynum, Holy 
Feast and Holy Fast (see above, n. 3), pp. 64-65; Fulton, From Judgment to Passion (see 
above, n. 5), pp. 448-450. 

10 Chazelle, The Crucified God (see above, n. 5), pp. 210—215. 

11 Paschasius, De corpore et sanguine Domini, Patralogia Latina, vol. 120, cols. 1287-1288, 
for example. See also Fulton, From Judgment to Passion (see above, n. 5), p. 15. 
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consecration by the priest, he maintained, the figure of the bread and 
wine remained even though they had become the actual body and 
blood of Christ.!? In a later passage, he maintains that the commu- 
nicant eats the flesh and drinks the blood of Christ even though the 
physical appearance and taste of the bread and wine remain after the 
consecration of the host.!3 This teaching is repeated frequently through- 
out the treatise. In one passage he notes that the chalice contains the 
blood of Christ and the bread is nothing other than the body of Christ, 
and in another he declares that the bread and wine after consecration 
are the flesh and blood of Christ.'* Indeed, the host is none other than 
the bread of Christ descended from heaven." 

In his work on the Eucharist, Paschasius asserted not only that the 
consecrated host contained the body of Christ, but he argued that 
it was the historic body of Christ himself:'® Indeed, this is one of 
most significant aspects of his teaching on the Eucharist, and one that 
receives much attention in the De corpore. The treatise opens with the 
statement that the host is transformed into the very body born of Mary 
that suffered on the cross and rose to heaven. This idea is further 
elaborated at numerous points throughout the treatise. In the chapter 
explaining why the bread and wine are celebrated in the sacrament, 
Paschasius explained that the host contains the bread of Christ, the very 
same flesh that descended from heaven and then was hung from the 
cross.” And in another passage, the bread of the Eucharist is described 
as the body born of the Virgin Mary and the flesh that was suspended 
from the cross, buried, and then rose from the dead.!* The blood, too, 
is the very blood of the historic Christ who walked among us; the 
blood of the Eucharist is then identified as the blood that flowed from 


12 Paschasius, De corpore et sanguine Domini (see above, n. 11), col. 1269. On figure and 
truth in Paschasius see Chazelle, ‘Figure, Character, and the Glorified Body’ (see above, 
n. 8), 1-36; and Fulton, From Judgment to Passion (see above, n. 5), pp. 13-15. 

13 Paschasius, De corpore et sanguine Domini (see above, n. 11), col. 1272. 

14 Ibid., cols. 1332 and 1287, respectively. 

15 Ibid., cols. 1287 and 1303, for example. 

16 For fuller consideration of this see Chazelle, ‘Figure, Character, and the Glorified 
Body’ (see above, n. 8), 1-36, an important study of Paschasius’s ideas, and Chazelle, 
The Crucified God (see above, n. 5), pp. 215-225 and 237—238. 

'7 Paschasius, De corpore et sanguine Domini (see above, n. 11), col. 1305. See also 
col. 1324, where the host is identified as the true flesh and the living bread that 
descended from heaven. 

18 Tbid., col. 1285. 
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Christ’s side as he suffered on the cross.!? For Paschasius, this teaching 
is confirmed by Scripture. Citing John 1:14, Paschasius explains that the 
Word was made flesh and that the sacrament is the very flesh that the 
Word assumed when Christ walked among us.” 

The reality of the historic presence is proven further, according to 
Paschasius, by Christ himself. Once again citing the Gospel of John as 
his proof text, Paschasius argues that the bread and wine consumed in 
the sacrament of the Eucharist is the historic body and blood Christ. 
He quotes, for example John 6:56, where Jesus tells the disciples that 
his flesh is the real food and his blood the real drink.?! This passage 
is followed by several in which Paschasius cites further quotations from 
John’s gospel, including Jesus’ proclamation that he will remain with 
those who eat his flesh and drink his blood (6:57); that he is the bread 
descended from heaven and that the bread he gives is his flesh, which 
he offers for the life of the world (6:51). He also cites Jesus’ command 
to his disciples at the Last Supper to take and drink from the cup, which 
is the new and everlasting testament and is the cup of his blood that 
will be shed for the remission of sin.” Moreover, Paschasius explains 
that Christ is the truth whose teachings cannot be false and what- 
ever he promises in the mystery of the bread and wine is the truth.” 
For Paschasius, as Rachel Fulton notes, “so truthful—and, therefore, 
efficacious—were Christ’s words at the Last Supper that they would 
effect the mystery of the sacramental re-creation even when spoken by 
a human priest.” Therefore, because Jesus proclaimed his flesh and 
blood were the true food and drink of salvation, the bread and wine of 
the Eucharist contain the historic body and blood of Christ. 

Paschasius demonstrated the reality of the presence of the historic 
body of Christ in the Eucharist not only by reference to the words 
of Christ himself but also by reference to various miracles associated 
with the sacrament.?® Indeed, the Eucharist itself was a miracle; for 


19 Ibid., col. 1304. 

2 Thid., col. 1272. 

21 Ibid., col. 1277. 

22 Ibid., col. 1277. Similar passages from John are quoted elsewhere in the treatise, 
including cols. 1309, 1328-1329. 

23 Thid., col. 1323. 

24 Ibid., col. 1272. See also cols. 1277 and 1329 among others. Chazelle, ‘Figure, 
Character, and the Glorified Body’ (see above, n. 8), 9; Jaroslav Pelikan, The Growth of 
Medieval Theology (600-1300) (Chicago, 1978), p. 76. 

25 Fulton, From Judgment to Passion (see above, n. 5), there p. 49. 

26 On Eucharistic miracles in the Middle Ages see Bynum, Holy Fast and Holy Feast 
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Paschasius, the transformation of the bread and wine into the body 
and blood of the Passion occurred because God was able to operate 
against the very natural order he created.” Beyond the miracle of the 
sacrament, Paschasius tells the tale of a young Jewish boy who, dur- 
ing the course of his studies, jomed with the other students to take 
the sacrament and had a vision. He was then cast into the flames by 
his father, but was miraculously saved, and many Jews converted as 
a result of the boy’s conversion and wondrous rescue.?® On another 
occasion, Paschasius reports, a Jew came to explore the mystery and 
saw a vision of an infant broken apart in the hands of the priest.” In 
yet another miracle story, three boys appeared above the altar dur- 
ing the consecration of the host. When the priest broke the bread, 
an angel descended from heaven to sacrifice one of the boys, whose 
blood then filled the chalice. These miracles are clearly meant to be 
edifying: they are designed to help the faithful understand the sacri- 
fice that is repeated in the Eucharist by helping them to see Christ 
in the flesh and on the cross.*! The Eucharistic miracles also remind 
the reader that the form of the sacrament is changed by the opera- 
tion of the Holy Spirit even though the bread and wine retain their 
original appearance. Indeed, Paschasius frequently comments on the 
invisible workings of the Holy Spirit through the visible materials of the 
Eucharist. In a manner similar to the Holy Spirit’s operation through 
the water or rebirth at baptism and through the creation of Jesus with- 
out seed in the womb of Mary, Paschasius observes, the bread and 
wine are transformed into the very body and blood of Christ daily at 
the altar.’ The exterior appearance of the host remains that of the 
bread and wine, but by the power of the Holy Spirit the interior is 
transformed into the body and blood, which can be discerned by the 
faithful.’ 

The miracle stories reveal the underlying reality of the Eucharist and 
demonstrate the truth that the bread and wine are transformed into 


(see above, n. 3), pp. 51-63; and Benedicta Ward, Miracles and the Medieval Mind: Theory, 
Record and Event, rooo—1215, rev. ed. (Philadelphia, 1987), pp. 13-18. 
27 Chazelle, ‘Figure, Character, and the Glorified Body’ (see above, n. 8), 12. 
28 Paschasius, De corpore et sanguine Domini (see above, n. 11), col. 1299. 
29 Ibid., col. 1318. 
Ibid., col. 1319. 
31 Chazelle, The Crucified God (see above, n. 5), p. 219. 
Paschasius, De corpore et sanguine Domini (see above, n. 11), col. 1277. 
Ibid., cols. 1269 and 1272. Stock, Implications of Literacy (see above, n. 3), p. 262. 
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the historic body of Christ. Beyond that, the miracles reinforce the 
notion that the sacrament of the Eucharist is a sacrifice Just as Jesus’ 
death on the cross was a sacrifice.” Although Paschasius held that the 
Eucharist was a sacrifice, he clearly distinguished it from the Passion. 
With reference to Paul’s letter to the Hebrews, Paschasius asserted that 
Christ suffered in the flesh on only one occasion and in so doing offered 
salvation for all in that one moment. Christ died once for all and in 
dying conquered death.” In a later passage from his treatise, which 
follows reference to the holocausts of Moses, Paschasius repeats the 
belief that Christ suffered only once. Even though Christ died only 
once, the sacrament at the altar is a true sacrifice in which Christ is 
immolated mystically.*’ For Paschasius, the offering Christ made on the 
cross is repeated daily at the altar. He explains that because we sin daily 
there must be a daily sacrifice to wash away those sins.** Citing John’s 
Apocalypse, Paschasius notes that it was both the blood shed by Christ 
on the cross and the blood shed on the altar at the repetition of his 
sacrifice that lifts up the sins of the world.” Christ does not die at the 
altar, but he is sacrificed during the rite of the Eucharist, and indeed it 
must be the very body of Christ on the cross because only then would 
it offer redemption. The Eucharist, therefore, is the daily offering that 
washes away sin and triumphs over death because it precisely is the 
body of Christ that suffered on the cross. 

Finally, it should be noted, that Paschasius’s teachings justified daily 
communion as a means to achieve salvation because it joined the 
communicant with Christ himself and strengthened the bonds of the 
community."! In chapter nine of his treatise, Paschasius demonstrates 
that those who consume the bread and wine of the Eucharist become 
one with Christ by citing as his proof text the Gospel of John (6:57), 
in which Jesus declares that he will be with those who eat his flesh and 


34 Paschasius, De corpore et sanguine Domini (see above, n. 11), col. 1279. Ganz, Corbie (see 
above, n. 6), pp. 89790. McCormick Zirkel, ‘Paschasius Radbertus on Daily Eucharist’ 
(see above, n. 8), 240-258. 

35 Paschasius, De corpore et sanguine Domini (see above, n. 11), col. 1294. Pelikan, Growth 
of Medieval Theology (see above, n. 24), p. 79. 

36 Paschasius, De corpore et sanguine Domini (see above, n. 11), col. 1333. 

37 Ibid., col. 1277. 

38 Ibid., col. 1294. See also col. 1343 for the sacrament as a means to wash away sins. 

39 Ibid., col. 1294. 

40 Chazelle, The Crucified God (see above, n. 5), p. 238. 

41 Ganz, Corbie (see above, n. 6), pp. 83-84. McCormick Zirkel, ‘Paschasius Radber- 
tus on Daily Eucharist’ (see above, n. 8), 251-252. 
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drink his blood.” He notes further that by the sacrament of communion 
we have unity with Christ and, because Christ is one with the Father, 
we join with the Father too. He repeats the belief that taking the 
Eucharist brings one into union with Christ at other points in the 
chapter to reinforce his argument. Moreover, the Eucharist not only 
joins the communicant with God the Father and Son but brings the 
recipient of the bread and wine into unity with God’s church and 
strengthens the bonds of community of Christians on earth. And thus, 
for Paschasius the Eucharist must be the historic body and blood of 
Christ because only by eating the flesh of Christ can one join with 
Christ and gain salvation. 

Interest in the definition of the Eucharist did not end in the ninth 
century and was clearly one of the concerns of Ademar of Chabannes 
(989-1034), a monk of Angoulême and Limoges. Ademar was the im- 
presario of the failed apostolic cult of St. Martial of Limoges, and he 
also compiled a large number of autograph manuscripts.“ Both before 
and after his failed attempt to promote St. Martial, Ademar copied or 
composed a wide range of works of history, theology, and biography. 
He was also a master forger, who prepared a letter from the pope, 
conciliar documents, and other works to support the apostolicity of 
Martial.” His most important works in support of Martial are the 
sermons he wrote in the late 1020s and 1030s, following his defeat 


42 Paschasius, De corpore et sanguine Domini (see above, n. 11), col. 1296. 

43 Ibid., col. 1296. 

44 Ibid., cols. 1297—1298. He raises this point also in chapters three and four. McCor- 
mick Zirkel, ‘Paschasius Radbertus on Daily Eucharist’ (see above, n. 8), 251. 

45 Ganz, Corbie (see above, n. 6), p. 85. 

46 Richard Landes, Relics, Apocalypse, and the Deceits of History: Ademar of Chabannes, g89— 
1034 (Cambridge, MA, 1995), and Robert Lee Wolff, ‘How the News was Brought from 
Byzantium to Angouléme: or, The Pursuit of a Hare in an Oxcart,’ Byzantine and Modern 
Greek Studies 4 (1979), 162-209, provide excellent biographical treatments of Ademar. For 
Ademar’s corpus see Leopold Delisle, ‘Notice sur les manuscrits originaux d’Adémar de 
Chabannes, Notices et extraits de la Bibliothèque Nationale 35:1 (1895), 241-355. On Ademar 
and cult of St. Martial see Canon Saltet, ‘Une discussion sur St-Martial entre un 
Lombard et un Limousin en 1029,’ Bulletin de la littérature ecclésiastique 26 (1925), 161-186 
and 278-302; ‘Une prétendue lettre de Jean XIX sur St-Martial fabriquée par Adémar 
de Chabannes,’ 27 (1926), 117-139; ‘Les faux d’Adémar de Chabannes: prétendues 
discussions sur Saint-Martial au concile de Bourges du 1er novembre 1031,’ 27 (1926), 
145-160 and ‘Un cas de mythomanie bien documenté: Adémar de Chabannes (988— 
1034), 32 (1931), 149-165. 

47 On Ademar’s efforts as a forger see the works by Saltet above and Michael 
Frassetto, “The Art of Forgery: The Sermons of Ademar of Chabannes and the Cult 
of St. Martial of Limoges,’ Comitatus 26 (1995), 11-26. 
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over the matter of Martial and prior to his departure for Jerusalem 
in 1033. These sermons, now in two collections in Paris and Berlin, 
contain his most extended defense of the apostolicity of Martial.#* They 
also reveal the most important concerns of an orthodox monk in the 
early eleventh century and an extended commentary on the nature of 
the faith. Indeed, this defense of the faith was inspired by questions of 
his own orthodoxy as a result of the defeat over Martial’s apostolicity 
and the appearance of heretics in Aquitaine and elsewhere in the ro10s 
and 1020s.“ It involved discussion of the importance of the church and 
clergy, the nature of the Trinity and person of Christ, and the nature of 
the sacraments, including the Eucharist. 

Before considering Ademar’s commentary on the Eucharist, it 
should be noted that the importance of the Carolingians for Ademar 
of Chabannes cannot be denied. Charlemagne, for example, loomed 
large in the history Ademar wrote and revised in the 1020s, and the 
eschatological role of the great emperor was cultivated by Ademar in 
the same work.” So important was the emperor that Ademar may have 
forged the letter from the monks of the Mount of Olives to enhance the 
emperor’s reputation all the more. Moreover, the works of Carolingian 
writers assumed a large portion of Ademar’s extensive literary corpus. 
Indeed, as a master of the arts of the scriptorium, Ademar was called 
on to copy any number of manuscripts, and his extant works reveal 


48 Paris, Bibliothèque nationale de France (BnF), MS lat. 2469, fols. 112", and 
Berlin, Deutsche Staatsbibliothek (DS), MS lat. Phillipps 1664, fols. 58—170". The 
best introduction to the sermons is Daniel Callahan, “The Sermons of Ademar of 
Chabannes and the Cult of St. Martial of Limoges,’ Revue bénédictine 86 (1976), 251-295. 
See also Michael Frassetto, “Che Sermons of Ademar of Chabannes and the Origins of 
Medieval Heresy’ (Ph.D. Dissertation, 1993). 

49 Important introductions to heresy in the eleventh century are Malcolm Lambert, 
Medieval Heresy: Popular Movements from the Gregorian Reform to the Reformation, 3rd ed. 
(Oxford, 2002), pp. 1-40; and R.I. Moore, The Origins of European Dissent (1985), pp. I- 
45. See also Michael Frassetto, “The Sermons of Ademar of Chabannes and the Letter 
of Heribert: New Sources Concerning the Origins of Medieval Heresy,’ Revue bénédictine 
109 (1999), 324-340; and Claire ‘Taylor, “The Letter of Heribert of Périgord as a Source 
for Dualist Heresy in the Society of Early Eleventh Century Aquitaine,’ Journal of 
Medieval History 26 (2000), 313-349, both of which critique the prevailing view of the 
origin and nature of heresy in the eleventh century; and see the essays in Michael 
Frassetto, ed., The Origins of Heresy and Persecution in the Middle Ages: Essays on the Work of 
R.I. Moore (Leiden, 2006). 

5° On the importance of the historic and eschatological Charlemagne for Ademar 
see Daniel Callahen, “The Problem of the Filioque and the Letter from the Pilgrim 
Monks of the Mount of Olives to Pope Leo III and Charlemagne: Still Another 
Ademar Forgery?,’ Revue bénédictine 101 (1991), 75-134, and his article in this volume. 


156 MICHAEL FRASSETTO 


the stature of Carolingian authors in the eleventh century. His corpus 
includes works by Amalarius of Metz and Paul the Deacon and Ein- 
hard’s life of Charlemagne—with a full-face drawing of the emperor 
by Ademar—and the Astronomer’s life of Louis the Pious.’! Although 
not a Carolingian, Bede was a figure of note for Ademar, and the dec- 
retals of the Pseudo-Isidore were included in the form of sermons in 
one of Ademar’s final codices. In this same collection, there are three 
sermons nominally based on Theodulf of Orleans’ treatise on baptism; 
the inclusion of the Theodulfan material was intended to prove the 
orthodoxy of Ademar’s writings and of the author himself. Carolingian 
historians and theologians, therefore, assumed authoritative status for 
Ademar, and the sermons identified as coming from Theodulf’s work 
demonstrate this importance. Although most of the material in these 
sermons comes from Ademar himself, it is not without significance that 
Ademar ascribes it to the Carolingian bishop. Moreover, the theolog- 
ical underpinnings of his treatment of baptism, which are allegedly 
those of Theodulf, are similar to those of Ademar’s commentary on 
the Eucharist in that the material employed in each sacrament is inter- 
preted symbolically and literally. 

Ademar’s examination of the meaning of the Eucharist can be found 
throughout his sermons and especially in one of the sermons from the 
Berlin manuscript entitled Jn sinodo sermo, and it is evident throughout 
that his understanding of the Eucharist was similar to that of Pascha- 
sius. Like the Carolingian monk, Ademar’s attention to the matter of 
the Eucharist, as well as to all of Catholic doctrine in his sermons, was 
inspired in part by concerns over proper orthodox belief in his native 
Aquitaine. In his work of history written in the 1020s, Ademar identifies 
the arrival throughout Aquitaine of heretics who denied Christian doc- 
trine just as later in the sermons he warned of heretics who “secretly 
rise among us who deny baptism, the mass, the cross, and the church 
who are messengers of Antichrist.”°? He also reports that the heretics 


5! Landes, Relics, Apocalypse, and the Deceits of History (see above, n. 46), pp. 346-368 
lists the various works in Ademar’s corpus and reproduces the image of Charlemagne, 
there 367. 

52 DS lat. 1664 (see above, n. 48), there fol. 114%, “Dicere habemus vobis de aliis 
rebus quae pertinent ad smodum de haereticis qui modo latenter inter nos surgunt qui 
negant baptismum missam crucem ecclesiam qui praecursores Antichristi sunt.” For 
the likelihood that the heretics of Aquitaine were influenced by Bogomil missionaries 
see Frassetto, “The Sermons of Ademar of Chabannes and the Letter of Heribert’ (see 
above, n. 47), 324-340; and ‘Taylor, “The Letter of Heribert of Périgord’ (see above, 


n. 49), 313-349. 
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of Orleans were converted by a rustic from Perigord who carried with 
him a secret powder made from human bones that irrevocably con- 
verted anyone who ate it to heresy. This practice was of such impor- 
tance for Ademar that he repeated the passage almost verbatim in his 
sermons composed in the early 1030s. The heretics, he notes in the 
sermons, carry a powder made of human bones, which they serve in 
food or drink, and whoever takes this powder is immediately blinded 
to the truth of God. Although it is unlikely that the heretics had such 
a powder, Ademar’s discussion of the practice seems to be a parody 
of the Eucharistic rite and suggests that the heretics of Aquitaine may 
have performed their own communion rite. After quoting the Gospel of 
John (6:55), he warns further of heretics who claim that nothing comes 
from communion at the altar.” And in another sermon he compares 
the heretics of his day with the Jews of the apostolic age who denied 
that Christ was the bread from heaven.*! The heretics’ denial of the 
Eucharist and possible parody of it in their own rites led Ademar to 
defend the orthodox teaching on the sacrament. 

Ademar’s primary concern, like that of Paschasius, was the establish- 
ment of the real presence of Christ in the Eucharistic offering of the 
bread and wine. He explains in one of the early sermons of the collec- 
tion that the bread and wine are transformed into the body and blood 
of Christ.” In the later and lengthy Jn sinodo sermo, Ademar focuses quite 
closely on the nature of the Eucharistic elements. At one point he retells 
the story of the Last Supper, citing passages from both the Gospels and 
Paul’s letter to the Corinthians, and notes that Jesus informed the dis- 
ciples to eat the bread and drink wine, which is the new covenant. 
Ademar continues with reference to the actions of the priest during the 
mass who repeats the events of the Last Supper, explaining that after 
the priest consecrates the bread and wine they are changed into the 


53 DS lat. 1664 (see above, n. 48), there fol. 75", “Quicumque ergo non credit per 
sanctorum communionem pervenire ad vitam aeternam totus per omnia haereticus est. 
Ideo cavete ab haereticis qui dicunt nihil prodesse communionem sancti altaris.” 

54 Ibid., there fols. 107—108". “Sicut Iudei murmurabant nec credebant de hoc quia 
dicebant Dominus ‘Ego sum panis qui de caelo descendi.’ (John 6:41) et irati dicebant 
‘Quomodo potest hic nobis carnem suam dare ad manducandum?’ (John 6:52) ita 
nunc haeretici et hi qui in fide Christiani non credentes tam magnum esse misterium 
sacrificium Christianorum.” For further discussion of this passage see Michael Frassetto, 
‘Heretics and Jews in the Writings of Ademar of Chabannes and the Origins of 
Medieval Anti-Semitism,’ Church History 71 (2002), I-15. 

55 DS lat. 1664 (see above, n. 48), fol. 70’. 
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body and blood of the Lord.*® The notion is repeated in the sermon: 
before consecration the offering is the pure bread and wine and after 
they are sanctified they are no longer bread and wine but the “true 
flesh and true blood of Christ and the living bread.”*’ He later asserts 
that the power of the Holy Spirit changes the bread and wine into the 
body and blood of Christ. Ademar, thus, explains the reality of the 
presence of the body and blood of Christ in the Eucharist.” Moreover, 
for Ademar as for Paschasius, it is the actual, historic body of Christ 
that forms the substance of the Eucharist. At several points in his Jn sin- 
odo sermo, Ademar proclaims that the Eucharist contains the same body 
that Christ assumed when he took the flesh. Near the beginning of the 
sermon he notes that the bread at the altar is transformed into the body 
that was born of the virgin.” In fact, the host is the very body that was 
born of the virgin, which was then sacrificed on the cross and resur- 
rected and ascended into heaven.*! Later in the same sermon, the mass 
is described as nothing other than the Lord who was born, suffered, 
and died, then resurrected and ascended into heaven.” Even though 
there is some variation in the specific language used by Ademar and 
Paschasius, it is clear that Ademar advocated the teachings of Pascha- 
sius in his belief that the Eucharist was transformed into the historic 
flesh and blood of Christ. 

Ademar turned to the Scriptures to support his understanding that 
the consecrated host was transformed into the historic body of Christ. 
In his synodal sermon on the Eucharist, he turns to the Old Testament 
and the example of the Hebrew patriarchs. He maintained that the 
sacrifices of the ancient Hebrews prefigured the sacrifice of Jesus, which 
he understood as the fulfillment of the earlier sacrifices. The sacrifices 


56 Ibid., fol. 108". 

57 Ibid., there fol. 103". “Ante tuam sit sanctificata oblatio est purus panis et vinum 
sicut videmus. Et postquam est sanctificata non est ita panis et vinum sicut videmus, 
sed est vera caro et verus sanguis Christi et vivus panis.” 

58 Ibid., there fol. 104”. “Laus est Spiritus Sancti quia per virtutem eius transmutan- 
tur panis et vinume in corpus et sanguinem Domini.” 

59 Ademar makes this point in the earlier collection of sermons. BnF lat. 2469 (see 
above, n. 48), fol. go’. 

60 DS lat. 1664 (see above, n. 48), there fol. 103”. “Et vere est oblatio super altare 
taliter qualiter si ibi corporeis oculis videamus Dominum Ihesum Christum vivum in 
ea specie et in ea carne qua natus est de virgine.” 

6l Ibid., fol. 103”. “Et sicut ille natus est de virgine et postea immolatus in crucem et 
postea resurrexit et in caelum ascendit ita vere in illa hora super altare est vivus. 

62 Ibid., fol. 108’. “Quia missa non est aliud nisi ipse Dominus qui natus est passus 
est et resurrexit et in caelem ascendit.” 
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of Abel, Abraham, and Melchisedech all prefigured the true sacrifice 
of Jesus, the lamb of God. More important for the proof of the truth 
of the Eucharist than the support of the Hebrew Scriptures was the 
teachings of Jesus himself in the Gospels. Just as Paschasius and other 
commentators on the nature of the Eucharist, Ademar turned to the 
Gospel of John for his prooftexts for the reality of the historic presence 
in the consecrated bread and wine. In a passage from the sermon De 
Eucharistia in which those who reject communion are denounced as 
heretics, Ademar quotes Jesus’ assertion from John 6:55 that he will 
be with those who eat his flesh and drink his blood." In his synodal 
sermon that discusses the sacrament, Ademar concludes a passage 
discussing both the transformation of the bread and wine and necessity 
of taking communion by quoting John 6:54, the verse in which Jesus 
tells his disciples they must eat his flesh and drink his blood.® At 
other points of the same sermon, he refers to John’s Gospel in a 
comparison of the daily offering and the Last Supper or quotes from 
it to demonstrate the presence of Christ in the host. In a particularly 
telling passage from the sermon, Ademar compares the Jews in John’s 
Gospel who refused to believe that Jesus was the bread from heaven 
with the heretics of the eleventh century who reject the Eucharist, 
arguing that both were in error concerning the truth of Jesus and his 
presence in the Eucharist.” 

For Ademar as for Paschasius, the reality of the presence in the 
Eucharist was further demonstrated by reference to miracles at the 
altar. Unlike Paschasius, though, Ademar’s miracles much more graph- 
ically demonstrate the material presence of Christ in the host. In his 
In sermo sinodo, Ademar identifies miraculous visions associated with the 
elevation and consecration of the host. He describes the vision of a 
wounded infant in the hands of the priest at the altar, which is “our 
Lord who was born of the Virgin, sacrificed daily on the altar, and 
reigns without end in heaven.” In his description of this incident, Ade- 


63 Ibid., fol. 110". 

6t Ibid., fol. 85°. 

65 Ibid., fol. 103". 

66 Ibid., fols. 106" and 107—108" respectively. 
Ibid., fols. 107-108". “Sicut Iudei murmurabant nec credebant de hoc quia dice- 
bant Dominus, ‘Ego sum panis qui de caelo descendi.’ (John 6:41) et irati dicebant 
‘Quomodo potest hic nobis carnem suam dare ad manducandum?’ (John 6:52) ita nunc 
haeretici et hi qui in fide Christiani non credunt murmurant et causantur in cordibus 
suis non credentes tam magnum esse misterium sacrificium Christanorum.” 

68 Ibid., fols. 103—103. “Multi corporeis oculis viderunt aliquotiens oblationem 
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mar emphasizes that Christ is truly present in the host in his historic 
body. He cites another vision in which a boy appeared on the corporal 
of the altar instead of the bread and wine and was seen transformed 
into the figure of the bread and wine. Ademar says further that others 
have seen angels circling a seated boy above the altar or have seen in 
the hands of the officiating priest a wounded lamb shedding blood into 
the chalice.® Although more materialistic than those of Paschasius, the 
miracles reported by Ademar demonstrate in very literal fashion the 
real presence in the Eucharist. 

As they did for Paschasius, the miracle stories that Ademar relates in 
his sermons reinforce belief in the presence and also the understanding 
that the Eucharistic celebration was a sacrifice. ‘Throughout the synodal 
sermon on the Eucharist, Ademar asserts that the offering is a sacra- 
ment, noting at one point that just as the Lord suffered on the cross, he 
suffers daily on the altar.” Indeed, Ademar’s citations from the Hebrew 
Scriptures were chosen to demonstrate this very point.’! Following his 
discussion of Abraham, Melchisedech, and the other prophets whose 
acts prefigured the sacrifice of Jesus on the cross, Ademar explains that 
Jesus suffered once for us and is sacrificed daily on the altar.” The pas- 
sage concludes with the declaration that the daily offering of the bread 
and wine is “the body and blood of the Son of God.”” He notes also 
that Jesus was the lamb who was sacrificed and that the lamb 1s offered 
daily on the altar when the bread and wine are transformed into the 
body and blood of Christ.” Later in the sermon, the priest officiating 
at the service is described as commemorating the sacrifice of the Lord, 


sanctificatam a sacerdote super altare veram carnem et verum cruorem multi viderunt 
infantem partiri super altare in manibus sacerdotis hoc est ipsum Dominum nostrum 
qui natus est de Virgine qui cotidie in altari immolatur et sine fine regnat in caelo.” 

69 Ibid., fol. 103’. “Alii antequam frangeretur hostia viderunt puerum sedentem in 
corporale et non viderunt panem neque vinum et iterum ipsum puerum viderunt 
transmitatum in figura panis et vini. Alii viderunt angelos super altare in circuitu pueri 
adstare. Alii viderunt agni partiri in manibus sacerdotum et sanguinem eius fundere in 
calicem.” 

70 Thid., fol. 97”. “Nam sicut Domini passus in cruce ita cotidie passus est in altare et 


patitur.” 
7! Ibid., fol. 110" and above. 
72 Ibid., fol. 110". “... Dominum Ihesum Christum filium eius qui pro nobis passus 


est et quem cotidie immolamus in altare...” 

73 Ibid., fol. 110". 

74 Ibid., fol. 106%. “Et sicut tunc verum pascha fuit quando Dominus missam con- 
stituit hoc est quando de pane et vino corpus et sanguinem suum fecit et sicut pascha 
nostrum immolatus est Christus ita cotidie in sancto altari novum et verum pascha 
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and the mass is identified as reenactment of the birth, sacrifice, and 
resurrection of Jesus.” In still another passage from the In sinodo sermo, 
Ademar ties several themes together and preaches, 


And just as he was born of the Virgin and afterward was sacrificed on 
the cross and then was resurrected and ascended into heaven, thus truly 
at that moment over the altar he is living and then sacrificed by the 
priest when he breaks the bread and resurrected when the priest places 
the pieces in the chalice and ascends into heaven when the priest eats 
and drinks the sacrifice and distributes it to the people.’® 


Although he does emphasize, as Paschasius did, that Christ died only 
once, Ademar clearly recognized the Eucharist as the sacrifice of Christ 
on the altar. 

The sacrifice and communion at the altar is for Ademar, as it was 
for Paschasius, essential for salvation. As Ademar contends in an inser- 
tion into the Pseudo-Isidorean decretals, “the salvation of our bodies 
and souls is established in the divine sacraments.””’ Moreover, at vari- 
ous places in the sermons, Ademar refers to the saving graces obtained 
through the body and blood of Christ offered in the Eucharistic rite. 
In the sermon De Eucharistia, Ademar explains that the daily perfor- 
mance of the sacrament of the Eucharist contributes to “the salvation 
and redemption of the human race.”” In his synodal sermon, Ademar 
again proposes that the sacrament of the body and blood brings eternal 
life and perpetual salvation to those who accept it.” He also declares 
that the host at communion brings us absolution, the grace and bless- 


hoc est transitus fit quando panis et vinum transeunt in verum corpus et sanguinem 
Domini.” 

75 Ibid., fol. 108’. 

7 Ibid., fol. 103’. “Et sicut ille natus de Virgine et postea immolatus in cruce et 
postea resurrexit et in caelum ascendit, ita vere in illa hora super altare est vivus et 
postea immolatur a sacerdote quando frangitur panis et resurgit quando particulam 
mittit sacerdos in calicem et ascendit in caelum quando sacerdos comedit et bibit 
sacrificium et populo tribuit.” 

77 Ibid., fol. 123". “...qui tota salus nostra corporum et animarum consistit in sacra- 
mentis divinis.” 

78 Ibid., fols. 74—75". “Ista communio sanctorum hoc est sacramentorum a vobis 
sacerdotibus cotidie celebratur in salvatione et redemptione generis humani quando 
panem et vinum per invocationem Patris et Filii et Spiritus Sancti consecratis in corpus 
et sanguinem Domini.” 

79 Ibid., fol. 103”. “Tunc quippe oblatio facta est purum et sanctum et inmaculatum 
corpus Domini et panis sanctus est vivus qui nobis vitam aeternam tribuit et calix hoc 
est potus salutaris qui nobis salutem et salvationem perpetuam confert.” 
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ing of heaven, eternal peace, and eternal blessedness.*° After his com- 
parison of the heretics and the Jews in the Gospel of John, Ademar 
says, “We know, however, that we can have neither remission of sins 
nor true life unless we have received the true bread and wine, which is 
the very flesh and blood of the Lord made through consecration of the 
bread and wine by the priest at the altar.”*! And in the Sermo de Oratione 
Dominica, Ademar explains that communion is the daily bread men- 
tioned in the Lord’s Prayer and, therefore, that accepting the Eucharist 
is a means to salvation.” 

Although at times faint, there are clear echoes of Paschasius’s treatise 
in Ademar’s sermons. The language varies, but the underlying assump- 
tions of both monks were the same. Indeed, the belief that the Eucharist 
contained the historic body of Jesus was shared by both Paschasius 
and Ademar. Ademar, following Paschasius, demonstrated the reality 
of the historic presence by reference to Scripture, especially the Gospel 
of John. Like the Carolingian theologian, Ademar made special refer- 
ence to the teachings of Jesus, even though he did not raise the argu- 
ment that Jesus was truth who spoke the truth about the Eucharist. But 
Ademar did argue, like Paschasius, that the Eucharist was a true sac- 
rifice and that the priest immolated Christ when he broke the bread 
at the altar. Like Paschasius, too, Ademar contended that the Eucharist 
was a means to obtain salvation because, in part, it was the very body 
and blood of Christ. It is likely, therefore, that the source of Ademar’s 
understanding of the Eucharist was Paschasius’s treatise and that eccle- 
siastics of the early eleventh century owed an important debt to their 
Carolingian predecessors. 


80 Ibid., fol. tog’. “Quando offerimus ei hostiam suae passionis hoc est quando 
missam dicimus tunc reparamus passionem eius ad absolutionem nostram.” 

8l Ibid., fol. 108". “Nos autem vere scimus nec remissionem peccatorum habere nec 
vere vivere possumus nisi hunc verum panem et vinum et pane et vino per sacerdotis 
consecrationem in altari vera fide acceperimus.” 

82 Ibid., fol. 1147. 


THE WRONG SORT OF MENTOR: HETERODOXY 
AND ANTI-CLERICALISM IN LANGUEDOC 


Davin BLANKS 


On 19 March 1317, at the age of 37, Jacques Fournier became the 
third Bishop of Pamiers, a newly created diocese south of ‘Toulouse 
that comprised what is today the eastern half of the Department of 
Ariége and what was then the County of Foix. Fournier was born in the 
Ariége, near Saverdun, and later educated in Paris, where he earned his 
doctorate in theology. He began his ecclesiastical career at the abbey of 
Boulbonne, eventually transferring to Fontfroide, where he was made 
abbot in 1311.! 

In Pamiers, Fournier proved himself to be a conscientious adminis- 
trator, touring his diocese in a systematic fashion. He was the first to do 
so. His predecessors had embroiled themselves in temporal affairs, and 
it was left to the new bishop both to extirpate the heresy that still lin- 
gered in the mountains and to make sure that the shepherds and farm- 
ers of this backwater section of the eastern Pyrenees were taught cor- 
rect doctrine and correct practice. It is thanks in large part to the metic- 
ulous records that he kept that scholars have been able to re-construct 
the social history of the area; however—outside of the excellent work 
that has been done on Catharism?—little has been written about other 
unorthodox religious beliefs. In fact, ant-clericalism and unsanctioned 
opinions were widespread, and it begs the question: Who was minding 
the parishes? 

It is perhaps surprising that as late as the first half of the fourteenth 
century there were still areas of southern Europe that lacked effec- 
tive clerical oversight, especially in the wake of the French conquests, 


' On the life and career of Jacques Fournier, see Jean-Marie Vidal, Histoire des évêques 
de Pamiers-II: quatorzième et quinzième siècles (1312-1467) (Castillon (Ariège), 1932), pp. 19- 
46. For a bibliography on Fournier and his work, see Frère Vincent Ferras, Documents 
bibliographiques concernant le rayonnement médiéval de UVordre de Citeaux en pays d’Aude (Albi, 
1971), pp. 89-102. 

2 See Michel Roquebert, L'Histoire des cathares (Paris, 1999); Jean Duvernoy, Les 
cathares (Toulouse, 1999); and Anne Brenon, Les cathares: une Eglise chrétienne au bûcher 
(Toulouse, 1998). 
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the growth of the power of the papacy, and the rapid spread of vari- 
ous monastic and preaching orders in the twelfth and thirteenth cen- 
turies, but Fournier uncovered a shocking level of heresy, hatred for the 
Church, and just flat out ignorance. 

The Diocese of Pamiers had witnessed a resurgence of Catharism in 
the generation prior to Fournier’s appointment, mostly as a result of the 
preaching efforts of three Cathar missionaries, the brothers Guillaume 
and Pierre Authié, and Pierre’s son, Jacques. In the thirteenth century 
the counts of Foix and their families had been sympathizers and in 
some cases believers. Some were said to have been hereticated on their 
deathbeds.* But even if this story cannot be independently confirmed, 
the rulers at Foix were, at the very least, complacent about the Cathar 
preachers that traversed their lands, and there is little doubt that this 
provided for an atmosphere of free-thinking and the questioning of 
Catholic authority.! All this was long after the Albigensian crusades, 
which is commonly said to have put an end to Catharism in the region. 
Not so in the Ariége—but by the late thirteenth and early fourteenth 
centuries, when the house of Foix had finally been brought into the 
French fold, those believers that were left—old believers mostly, nearly 
all peasants, trying to hang onto the old ways—were the last generation 
to venerate the Cathar perfects. 

Thus Fournier found himself conducting mop-up operations. But 
this story is not about heresy: It is about the astonishing degree of 
heterodoxy that still existed in this remote corner of Languedoc and 
the failure of the Church to effectively instruct and monitor its flock. 


* Kk OK 


It was in the summer of 1318—in and around Pamiers—that Jacques 
Fournier first began to see the failures of those who had preceded him, 
when a priest from the village of Merviel informed him that one of 
his parishioners, Aude, had lost her faith in the real presence of Christ 
in the host. The young bishop investigated immediately, methodically, 
and in consultation with the local clergy. 


3 Le registre d’inquisition de Jacques Fournier (1318-1325), ed. Jean Duvernoy, 3 vols. 
(Toulouse, 1965), 2:427. Duvernoy also published a pamphlet of corrections (Toulouse, 
1972) and a French translation (Paris, 1978). 

* Although the witness in question, Sibille Peyre d’Arques, claims that the count 
was hereticated, Jean Duvernoy has some doubts, see La Noblesse du Comté de Foix au début 
du XIVe siècle (Auch, 1961), p. 7. 

5 Le registre (see above, n. 3), 2:82-105. 
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Aude’s case is interesting from a number of perspectives. Born and 
raised in a nearby parish, she had moved to the area eight years earlier 
when she married a man from Merviel. At the time she was around 
seventeen or eighteen years old and had never taken communion. At 
her inquest, she explained that it was not the fashion in the village from 
which she came for young people to do so.° 

Her first year in Merviel, at Easter, she went to confession, but 
refused to receive the Eucharist. Her husband was furious: In his village 
everyone did this once a year. So the following Easter, Aude took 
communion, but soon afterwards she became troubled and began to 
doubt that the bread she had accepted was actually the body of Christ. 
The explanation she gave for her misgivings was that she had failed to 
confess a serious sin that she had committed before her marriage. One 
can only guess at her chain of reasoning, but somehow, in the mind of 
this uneducated peasant girl, there must have been something wrong 
with the ceremony if she was still able to take communion when she 
was guilty of a grievous and unpardoned sin. This was why she had 
declined to take communion the previous Easter. 

Over the course of the next several years, Aude became increasingly 
despondent, until 1318, when she fell seriously ill and suffered a full- 
blown crisis of faith. She begged for help—first from her friends and 
daughters and servants, whom she asked to pray for her and to teach 
her how to say her prayers correctly. Finally she approached her hus- 
band at the height of her fever. At the inquest, he described her as 
being in a state of delirium as she told him everything. It was he who 
sent her to the priest, who then went to the bishop. 

Fournier was lenient, pardoning her and imposing a penance: five 
confessions per year, visits to the bishop once a year for the next three 
years, on Fridays bread and water only (unless she was ill or it was a 
feast day), three pilgrimages to nearby churches, an annual pilgrimage 
to a local shrine. This incident shows that Fournier was a devoted 
pastor, who acted compassionately, wisely, and with a great deal of 
circumspection. Aude was clearly struggling with her conscience and 
he was making every effort to treat her seriously and to fulfil his duties 
as a clergyman. He would have been justified in thinking to himself that 
he had acted well and that his episcopal career had gotten off to a good 
start. 


6 Ibid., 2:83. 
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Not long afterwards, however, in October of that same year, another 
case was brought to his attention that illustrates the mistrust that many 
felt for clerical authority regardless of the new bishop’s good inten- 
tions. Pierre Sabatier, a weaver from Varilhes, was hauled before the 
court after his brother-in-law denounced him for having defamed the 
Church.’ Reluctantly, Pierre admitted that he had in fact said some 
nasty things. Several years earlier, for example, after leaving his parish 
church, he told a neighbour that everything that was said there was 
lies and foolishness. He quickly explained to Fournier that he was 
drunk at the time and had not really meant it. The bishop was unim- 
pressed. 

After several more court appearances over the following eighteen 
months, Pierre finally confessed that for around two years he had 
publicly been saying that the songs and the prayers and the entire 
liturgy (with the exception of the Credo and the words said when the 
host was consecrated) were all lies made up by the clergy in order to get 
offerings. Many others without back-stabbing relatives must certainly 
have been saying the same thing. Here too, Fournier was lenient. After 
carefully instructing Pierre on the sacraments and the articles of the 
faith, he condemned him to wearing the yellow cross, a sign of heresy 
that carried serious social stigma, but a sentence that was commuted 
after only a year. 

It is pertinent in both of these cases—as was standard practice dur- 
ing depositions—that Fournier asked the accused who had taught them 
these errors, and that in both cases they said no one, that they had 
come to their conclusions entirely on their own. This is a pattern that 
was repeated again and again and one that is reminiscent of other 
famous incidents of peasant heresy elsewhere.’ On occasion someone 
admitted that they had heard such-and-such said by so-and-so, or even 
in some instances that they had heard these opinions in Church, or 
during some sort of public debate—but the vast majority of those ques- 
tioned said that they came to whatever erroneous notion they happened 
to hold entirely as a result of their own personal observations. 

With hindsight, we can see that Fournier treated these first two 
defendants in a gentle and fatherly fashion, but these were still early 
days, and as time wore on, his patience wore thin. As if lifting up the 


7 Ibid., 1:14.4-150. 
8 See the case of Menocchio in Carlos Ginzburg, The Cheese and the Worms: The 
Cosmos of a Sixteenth-Century Miller, trans. John and Anne Tedeschi (Baltimore, 1980). 
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thatched roof of a peasant hut and peering into the kitchen, he became 
ever more aware of the extent of the spiritual malaise of the district 
he had inherited. By the spring of 1320, he was burning people at the 
stake. 

Even after these cases of lost faith and blasphemy, it must have been 
a shock to the good bishop to discover Waldensians in his lands, and 
sorcerers and Cathar believers among his clergy. It was rumoured that 
when the first two Waldensians were executed, they went to their deaths 
in complete repose, and that when the fire burned through the cords 
binding their wrists, they brought their hands together in prayer and 
commended themselves to God and the Virgin Mary. One farmer, 
hearing the story, spent the next day making the rounds of the local 
taverns telling all and sundry that those who died in the flames felt no 
pain and that they could not possibly have been heretics because God 
had so obviously received them. For this he spent the next two years 
in prison. Another was condemned to eight years in prison for having 
said, among other things, that not only was the accused not a heretic, 
but if the bishop would have given him a proper hearing, he never 
would have had him burned. "° 

It was also rumoured that Jacques Fournier cried at the execution. !! 
If this is true, one wonders why. Was it because he felt remorse at losing 
these souls? Was it the heavy heart of someone whose job required him 
to take a human life? Or was it despair brought on by the realization 
that the men and women he condemned had gone to their deaths 
convinced that they were representatives of the true Church and that 
Catholicism was all lies and hypocrisy? 


* OK OK 


All lies and hypocrisy. That was exactly what Pierre Sabatier had 
said—and Fournier was beginning to see that Pierre was not the only 
one who felt that way. Examples abound. Despite what the priest of 
Lordat told her, Guillemette Villar was of the opinion that indulgences 
were worth nothing and that only God could absolve a person of her 
sins.!? Raimond de Laburat of Quié said much the same thing about 
excommunication: that it was something invented by priests in order 


° Le registre (see above, n. 3), 1:173-174. 

10 Ibid., 1:195. 

11 Duvernoy, Introduction, Le registre (see above, n. 3), French edition, 1:4. 
12 Thid., 2:122. 
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to dominate the population, that God never excommunicated anyone, 
that he had not given the power to men to do so, and that there was 
nothing about excommunication written in the Holy Books. He stood 
fast in his opinion, even when confronted by his rector. “We built our 
church,” he said, “We paid for it. What right does the bishop have to 
kick us out?!?3 

Similarly, Raimond Delaire of Tignac voiced the opinion that the 
things the priests taught were las biratas (Occitan: deceptions), and to 
say that people should act properly and give alms was trufa (a joke). 
Indeed, Raimond went much further than that: The soul is nothing but 
blood; the idea of a virgin birth is absurd; there is no such thing as the 
Resurrection, the Crucifixion or the Ascension; heaven is when you are 
happy in this world; hell is when you are miserable." 

During a feast celebrating the Assumption in the village of Alet in 
1320, a local notable, Huguet de Sourgne, welcomed a poor itinerant 
friar to share the meal; but when Brother Vital offered to say a Pater 
Noster and an Ave Mara for his soul, Huguet told him not to bother 
because he had heard a debate on this subject at Carcassonne and was 
convinced that prayers for the dead were worthless.!° Others said the 
same thing about the mass.!® 

And on and on and on. Guillemette of Ornolac also decided, quite 
independently of anyone else, that the soul was nothing but blood, or 
perhaps wind. This because once when she had had a bad fall and 
thought she was going to die, blood came out her nose; and another 
time, when she saw someone else die, nothing but air came out of 
the person’s mouth." Using different logic but coming to the same 
conclusion as Aude of Merviel, Beatrice de Planissoles reasoned that 
Christ could not possibly be present in the bread on the altar, because 
even if he was as big as the mountain of Margeil, the priests surely 
would have eaten him up by then.'® Pierre Pellicier made a joke out 
of the whole thing: “The Saracens make fun of us! They say: ‘Look 
at the poor Christian. He eats the lord whom he believes in and 
worships!” 19 


13 Ibid., 2:313. 
* Ibid., 2:118-134. 
15 Tbid., 2:123. 
Ibid., 1:169. 
Ibid., 1:264. 
Ibid., 1:256. 
Ibid., 3:60. 
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The testimony of Arnaud de Savinhan, a mason from ‘Tarascon, is 
instructive on a number of levels.® Arnaud was first brought in front 
of the inquisitors when another witness reported that he had had 
a conversation with him following an incident that took place near 
Tarascon in 1319. Several men had met on the bridge leading into 
town, a sort of crossroads. They begin chatting. One was just coming 
from Pamiers in lower Foix and they asked him if there was any news. 
He said yes, in fact, a letter had arrived from the Hospitallers from 
overseas wherein it said that that year two great cities founded on the 
sands would fall into ruins, that the Antichrist would be born, and that 
there would be two great wars in the world. The storyteller added: “If 
this is true, each of us better put our souls in order because it seems the 
end of the world is near.” Arnaud was sceptical. “The world has never 
had a beginning,” he declared, “and it will never have an end. It has 
always existed as it does today. It always was and it always will be and 
there will never be any other world than the present one.” 

His friends protested: “You’re wrong in that Arnaud! You’ve got as 
much faith as a dog!”?! To which Arnaud replied with an obscene hand 
gesture, saying: “You think you know so much! Come on, let’s go to 
bed.” As with so many of the incidents that I have here cited, this all 
took place among friends and neighbours. Running arguments like this 
could go on for years. No one went away mad and by and large it was 
accepted as natural. It was only when the inquisition forced them to do 
so that people reflected upon the propriety of conversations that took 
place five, ten and twenty years earlier. 

For his part, when confronted by the bishop, Arnaud first denied 
then admitted to blasphemy. Significantly, his excuse was that no one 
had ever taught him properly. The good news was that once his rector 
explained everything, he came to entirely accept and agree with the 
standard Catholic teaching on the subject. (This too is a pattern that 
is repeated frequently in these records.) When asked how he had fallen 
into error in the first place, and if anyone had taught him any of it, 
Arnaud replied: 

“No, absolutely not, I invented them myself while reflecting upon the 
world. ... I fell into this heresy because I had no one to instruct me to 
the contrary. I used to go to mass, but I didn’t listen to the sermons 
because I was taken up with my affairs, my work. I never felt like I 


2 Thid., 2:430-4.40. 
21 Ibid., 1:160. 
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could get out of the sermon fast enough.... My beliefs also came from 
the fact that there is a proverb in Occitan that is commonly said in the 
Sabartés: “Tostz temos fo e sira, que hom ab autru moiller jaira” (“It 
always has been and always will be that men sleep with women”) and 
other such things... . I heard many people in the Sabartés say regularly 
that the world always had been and always would be, and this is where 
I got my belief.””? 

When asked why he had never confessed this sin, Arnaud replied 
that he never confessed it because “he didn’t think it was a sin to think 
such things.” 

The denouement of this case is equally illuminating. After spending 
some time in prison, like many others, Arnaud was condemned to 
wearing the yellow cross, a sentence that was announced in church at a 
public sermon in Pamiers. He never wore it, though, unless the bishop 
came to ‘Tarascon to celebrate mass. How was he able to get away with 
this? According to another witness: “Because the rector of Quié didn’t 
enforce the penalties imposed by the bishop and the inquisitors and 
often let his parishioners off.” 

Such examples—and this is only a sample—seem endless in the 
Fournier Register, and one can only assume that they provide but 
a small glimpse of the impressive variety of misconceptions held by 
people who clearly enjoyed arguing about religion, who had few facts 
and even less education, who tended to judge the world through the 
evidence of their own eyes tempered by the good opinion of their 
neighbours, who had a healthy, mountain-bred disrespect for authority, 
and who were both stubborn in their own beliefs yet broadly tolerant 
of those of others. Clearly too, in many cases, the local clergy seem to 
have been ill-equipped to make much of a difference. 


* k OK 


The Cathar perfects were unequivocal in their assessment of the situ- 
ation. One witness, Raimond Sicre of Ascou, was present at a conver- 
sation between two of them when the question of clerical competence 
was raised: 

One of the men seated on the bench said that it would be good if the 


people of Ascou and Sorgeat had a common church, so that they didn’t 
have to go all the way down to the church in Ax. The other said that 


22 Ibid., 1:163. 
23 Thid., 2:432. 
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it’s better for the people of Ascou that they don’t have any other church 
than the one at Ax, so as not to increase their expenses. Because the 
priests of Ax, like those elsewhere, do not give the proper teaching and 
instruction that they should; instead they exploit the fields like shepherds 
leading their sheep into green pastures. The other man said that the 
priests didn’t instruct much of the population, because less than half of 
them paid any attention or understood what they said.”*4 


As we have just seen, there is some truth to the observation that parish- 
loners were not always paying attention, and it seems clear that not 
everyone attended church regularly. Far from it. According to Gaillarde 
Ros, for example, the sister of the mother-in-law of Guillaume Austatz, 
a wealthy peasant from Ornolac, she had not seen him take commu- 
nion in the twelve years that she had been living there, not even when 
he was sick or on holidays.” 

At the same time, there is plenty of evidence to support the other 
part of this proposition as well, that is, that the clergy were not always 
doing their job, and that much of the resentment towards them was 
the result of their incessant demands. In this many Catholics shared the 
sentiments of the Cathar preachers. 

Raymond de Laburat was as outspoken on this point as he was 
on excommunication. “I wish the Pope would send all of the clerics 
overseas or to Granada to seek revenge for the death of Christ ... 
leaving us just a few to celebrate mass and to administer the sacraments 
to the people ... and I hope the Bishop of Pamiers goes, and that he 
takes with him the Abbot of Foix, and the rector of Quié! [His own 
parish priest, to whom Raymond happened to be speaking at the time] 
... If only the clergy were as zealous in fighting the Saracens as they 
are in trying to acquire our land!”?> One witness overheard him go 
even further and say that he wished all the clergy were dead. When 
asked if this included his own son, who himself was a priest, Raymond 
replied “Absolutely. I hope he’s the first one!”’?” 

How had things come to such a state? Well in part, in this particular 
instance, Raymond was angry at what he perceived to be the greed 
of the Church and its willingness to break custom and increase the 
rates of taxation. Specific grievances notwithstanding, however, there is 


24 Ibid., 2:367. 

23 Ibid., 1:192, cited by Emmanuel Le Roy Ladurie, Montaillou, village occitan de 1294 à 
1324 (Paris, 1982), p. 481. 

26 Le registre (see above, n. 3), there 2:623. 

27 Ibid., 2:315. 
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plenty of evidence to suggest that erroneous opinion was rampant in 
the Ariége for no other reason than that many of the clergy were doing 
a lousy job. 

Leaving aside for the moment some of the more spectacular exam- 
ples of ecclesiastical malfeasance—like Arnaud de Verniolles of Pa- 
miers, who posed as a priest, even going so far as to say mass and hear 
confession, with the sole aim of seducing boys, to whom he explained 
that sodomy was not a sin’*—or the four monks from the abbey of 
Boulbonne, who hatched a bizarre plot to baptize and torture a wax 
statue of a fairy whom they believed was guarding a vast treasure hid- 
den in a mountain cave?”—1t is not difficult to see that in the mountains 
anyway Rodulfus Glaber’s “white mantle of churches” was somewhat 
frayed around the edges. 

Arnaud de Bédeilhac, a priest from the village of the same name, 
was cited by Fournier and subsequently excommunicated for having 
believed, said and taught that the growth of grains and flowers and 
trees was not really a miracle per se, since they were products of the 
earth (and not, by implication, made by God). He had come to this idea 
because while he had always believed that God made the first grains 
and flowers and trees, that after that the land did the work itself, “as is 
commonly said when people say that one thing is naturally produced 
by another.” This is identical to the sort of reasoning his parishioners 
engaged in, and we can forgive them if they too, after hearmg him 
preach, harboured some confusion. 

‘Also,’ Arnaud added without being prompted, “I sometimes 
doubted whether a priest who had committed murder could celebrate 
mass.”*! He was uncertain about this however, which again suggests 
that the local clergy themselves were often in need of further instruc- 
tion. (That the question should have arisen in the first place is indicative 
of a more serious problem altogether.) 

Amiel de Rieux, vicar of the church of Unac, voluntarily submitted 
to Bishop Fournier when he realized that he had made a mistake in 
one of his sermons by telling his parishioners that while the soul would 
go to heaven on Judgment Day, the body would stay in the ground.” 


28 Ibid., 3:14-53. 

29 Jean-Marie Vidal, Bullaire de Vinquisition francaise au XIVe siècle et jusqu’a la fin du grand 
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At the time he thought this was the case both because of the common 
invocation “ashes to ashes, dust to dust,” and also because of a gloss on 
a passage from Paul (ICor 15,50) that he had read in a book of homilies. 
Unfortunately, he explained, while he was in the middle of the chapter, 
he was called outside, and hence he took the passage literally, failing 
to absorb the full meaning of the words as explained by the Church 
Fathers. Again, his parishioners must be excused if they came away that 
Sunday thinking that the body was not resurrected; and it is a point 
of interest that Amiel noted that while there were about fifty people 
in church at the time, no one questioned him on the issue. By my 
calculations the population of Ornolac was around 200 at this time; so 
this means that only a quarter of them were in church that Sunday.” It 
also shows that Amiel himself felt unsure of what he was saying, that it 
was normal for debate to take place during a sermon, and that no one 
seemed particularly scandalized by the proposition, at least not enough 
to say anything; unless, of course, like the mason from ‘Tarascon, they 
were all thinking of other things and just couldn’t wait to get out of 
there. 

What is also interesting in this case is that Fournier was exceedingly 
harsh in his judgment on a man who recognized his own error, sought 
guidance, changed his opinion after only a week, went back and apol- 
ogized to his congregation and explained things properly, then went 
to confess the episode voluntarily and to seek absolution. He was sent 
to prison for a year and put on bread and water two days a week for 
an additional two years. By the time that Amiel came to stand before 
Fournier in his court at Pamiers, it was 1323, and one senses that after 
six years of dealing with what seemed to be an endless parade of mis- 
creants, the bishop was more than a little fed up. It is not unreason- 
able to speculate that had Amiel’s case come up years earlier, when the 
young and newly elevated Fournier was fresh to his job, he might well 
have been treated much more humanely. 

When Arnaud Augé, who used to assist the priest of Vicdessos at 
mass, was excommunicated, he was replaced by a clerk named Bernard 
Franque. In the event it was not a particularly happy choice, for Ber- 


33 I have estimated the number of villagers by extrapolating from a hearth count 
of 1390, the earliest records available, but it must be kept in mind that this is only 
an estimate based upon the fact that in general the population of this region declined 
by about fifty percent during the course of the fourteenth century. ‘Rôle des feux du 
Comté de Foix (1390), ed. A. de Dufau du Maluquer, Bulletin de la Société des sciences, 
lettres et arts de Pau, Serie I, 28 (1898-1899), 1-280. 
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nard, who was capable of defending his positions in Latin in debates 
with other priests, and who openly admitted that he had a different 
interpretation of some of the Gospels and Epistles than his colleagues, 
was also in the habit of sharing his opinions with the laity, most egre- 
giously, his belief that there were two gods, a good one and a bad one. 
He was also something of a fatalist, who denied the existence of free 
will. When asked where he had obtained his opinions, he said from 
reading the holy books, such as in Psalms (49,1): “The Lord, God of 
gods, has spoken,” from which he understood that there must have 
been two of them, and from folk tales and from some of the expres- 
sions commonly used in the region such as “Aysha ira quo Dieus vol- 
dra” (“Things will go as God wants them”). But he insisted that no 
one had taught him. He was no Cathar. That he was sentenced to 
eight years in prison and then to wear the double yellow cross—a sen- 
tence more severe than that given to Cathar believers—says something 
about the growing determination of the Church to get its house in 
order. 

These too are but a few samples, and when one thinks of all of the 
clerical errors and abuses that went unreported and/or unrecorded, 
that is, the vast majority of them, conditions in the diocese of Pamiers 
begin to become a bit more intelligible. It must always be kept in mind, 
of course, that the really bad priests were probably no doubt exceptions, 
and that most clergymen were probably reasonably conscientious souls 
if for all that not necessarily intelligent or well trained. It must also be 
remembered that similar stories can be told of priests in other areas of 
France—so this was not unique to Pamiers—nor, I am sure, was anti- 
clericalism and heterodoxy. And yet the preponderance of the evidence 
is striking. Why did the situation seem more dire here than elsewhere? 
Does the fortuitous survival of these unusually rich inquisitorial records 
create a distorted picture? Or can we discern some underlying factors 
here that made this region more prone to this particular blend of 
unorthodox opinion? 


* CK OK 


In part, the lack of religious conformity in the Ariége was a function 
of poverty and isolation and the illiteracy and ignorance that goes with 
it. If we think of Paris and Rome/Avignon as the centres of French 
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Catholicism, the county of Foix was clearly on the periphery and was 
only just then being colonized by the dominant culture. The prob- 
lem was that as elsewhere attempts to reform the region were flawed 
on a number of levels. The more the Church used force and excom- 
munication to exclude the local nobility from participating in religious 
organization and to collect ever-increasing revenues from the peasantry 
(which were needed to maintain the apparatus of oppression), the more 
it succeeded in alienating people and making them feel that the Church 
belonged not to them but to the clergy. Furthermore, these measures 
did nothing to address the most significant cause of heterodoxy in this 
region, which was the gap between the high Church of the bishops and 
nobles and the low Church of the rural priests, peasants and ordinary 
townspeople.” The clergymen responsible for edifying the population 
were often—like Bernard Franque—peasants themselves. In all cases 
they were much closer in lifestyle and mental outlook to the people 
of the communities they served than to the Parisian-educated elites 
who ran the abbeys and cathedral chapters. And when the diocese 
of Pamiers was set up, which would have been the obvious means by 
which to close this gap, until the election of Jacques Fournier, there was 
no one in charge who exhibited either the will or the talent to effect 
any meaningful reform. 

In order to understand why the bishops of Pamiers failed to oversee 
their clergy, it is necessary to recount briefly the reasons for creating 
the diocese in the first place, and to bear in mind the issues just raised 
concerning Church reform. During the eleventh century, as elsewhere, 
the lay rulers of Foix were put under pressure to relinquish control 
of Church property: Most importantly, the papacy wanted them to 
hand over the abbey of Saint-Antonin in Pamiers. Not surprisingly, they 
resisted—so the pope excommunicated Count Roger II (1071-1124) for 
his intransigence. By the mid-twelfth century relations had improved, 
however, and an act of pareage was signed, wherein the count and the 
abbots agreed to share all rights and privileges in Pamiers. 

This working arrangement held until the time of the Albigensian 
crusades, when the monks of Saint-Antonin, siding with the French, 
decided to renew the pareage not with the count of Foix, but with 


35 Linda M. Paterson, The World of the Troubadours: Medieval Occitan Society, c. 1100 — 
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Simon de Montfort. When de Montfort was killed outside the walls 
of ‘Toulouse in 1218, they renewed it with his son, Amaury, and they 
continued to do business with the French for another couple of gen- 
erations—as long as the rulers of Foix continued to try to fight off 
the northern invaders. Eventually, in the second half of the thirteenth 
century, a peace was reached when Count Roger-Bernard HI (1265- 
1302) recognized the suzerainty of the king, and Philip III promptly 
rewarded him by returning to his family all of their former rights in 
Pamiers. 

Immediately a quarrel erupted between the monks and the count, 
and it was in this context that the new diocese emerged. The abbot 
of Saint-Antonin, who was none other than Bernard Saisset, refused 
to hand over any land, fortresses or rights; consequently, the king 
instructed the seneschal of Bigorre to deliver to the count all that was 
rightfully his under the latest version of the pareage. And so it was that 
in 1295, Saisset turned to his old friend Boniface VIII, who not only 
demanded that the king force the count to return to the monastery all 
of the property in question, but in addition quickly established the new 
diocese of Pamiers, naming Saisset as its first bishop. Not long after, at 
Saisset’s request, the pope excommunicated Roger-Bernard III and put 
an interdict on his lands.” Although it has been suggested that Boniface 
established the bishopric in order to improve pastoral care,” it is clear 
that the diocese of Pamiers was an entirely political creation. 

And its first bishop was an entirely political creature. Saisset did 
nothing by way of spiritual reform, leaving the work, instead, to the 
Inquisitor of Carcassonne, Geoffroi d’Ablis.*” And although the charges 
later brought against Saisset by Philip’s hatchet man, Guillaume de 
Nogaret, ring somewhat hollow, that the first bishop of Pamiers should 
have been charged with simony, sorcery, blasphemy and heresy is more 
than a little ironic. 

The story of the second bishop of Pamiers, Pelfort de Rabastens 
(1312-1317), is practically unknown, but even more scandalous then that 


36 Histoire Générale de Languedoc, ed. Dom Cl. Devic and Dom J. Vaissette (Toulouse, 
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of Saisset, and worth retelling in order to get a sense of the lack of 
commitment on the part of the Church to true ecclesiastical reform. 
De Rabastens was a canon at the cathedral of Toulouse, whose chapter 
had a well deserved reputation for loose living. When Boniface VIII 
sent Arnaud-Roger de Comminges to ‘Toulouse to clean it up, two- 
thirds of them responded, but de Rabastens and others refused to obey, 
took up residence outside the cloister, and were soon excommunicated. 
Curiously, however, they were supported by the civil authorities, and 
thus were able to continue to say mass and to perform the divine 
offices for the next sixteen years until they were finally absolved by 
Clement V. 

Well, most of them performed services. De Rabastens did not—for 
he was still only a deacon in 1312 when he took over from Saisset. He 
was Officially elected bishop in 1318, a year after his five-year tenure in 
Pamiers had been completed! On top of this, it is clear from the records 
that like his predecessor, de Rabastens was dominated by temporal 
concerns and embroiled in legal affairs aimed at securing his rights 
and squeezing as much revenue as possible out of the locals. The same 
must also be said of Bishop Dominique Grima (1326-1347) (Founier’s 
successor). Although he brutally sentenced Raymond Méziana of Ax to 
life in prison in 1335 for his belief that the world was eternal, on the 
whole Grima, like Saisset and de Rabastens, was more keen on fleecing 
than policing.” ‘Taken together, the histories of these bishops truly puts 
into perspective the role that Jacques Fournier played: Until he arrived 
in Pamiers, no efforts had been made by anyone with direct authority 
to improve the quality of pastoral care in the region. 


* CK OK 


Knowing that the diocese of Pamiers was established for political rea- 
sons, and knowing the character and priorities of the other bishops, 
it becomes easier to understand why not much was being done to 
improve the quality of pastoral care in the mountains, even after the 
creation of the new diocese. Likewise, knowing that Saisset and those 
who followed him, including Fournier, were unrelenting in their efforts 
to increase the tithe and to enforce its collection, it is easy to see why 
there was an inordinate amount of hostility towards the Church. Is 
it any wonder that Montaillou turned out to be a hotbed of heresy 
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and anti-Catholic feeling given the fact that in 1308 the Inquisition 
of Carcassonne arrested all of the inhabitants of the village, male and 
female, over the age of twelve or thirteen for failing to pay at the higher 
rate?“ 

In Montaillou, as elsewhere, the connection between cause and effect 
is often explicit in the testimony: “The clerics see that there is no lord in 
our land,” a shoemaker from Unac observed after the death of Count 
Roger-Bernard III in 1302, “for if they did, they would not demand the 
tithe like they do. If the good count were still with us, we would block 
the priests from coming through the Pass of Labarre [a narrow defile 
separating the upper and lower halves of the county].”” 

It is worth noting that this was said to one of the novices attached 
to the nearby priory of Unac, who duly reported it to the vicar, and 
then to the prior himself. (The priory of Unac was dependent upon the 
abbey of Saint-Volusien of Foix.). When, eventually, the shoemaker was 
hauled in by the inquisition, he was asked the following question: 

“Did you say that the 10,000 souls which have been lost in the 
Sabartès would not have been lost if it hadn’t been for the priests?” 

“Yes, I did say that, but I wasn’t thinking of the good priests, only of 
the bad ones that give a bad example to laymen and cause souls to be 
lost that would not have been lost otherwise.” 

Here in this testimony both the greed of the Church and the ncom- 
petence of the clergy are directly linked to anti-clerical feelings. 

A final example, worth quoting at length, poignantly ties together 
many of the elements at play in the socio-religious culture of the county 
of Foix in the early fourteenth century. It is the testimony of one 
Arnaud Gélis, alias “The Bottle,’ who was a servant to one of the 
canons of the cathedral chapter at Pamiers, and who had been liv- 
ing and working there since towards the end of Saisset’s time as bishop. 
Arnaud was brought before the inquisition because he had been com- 
municating with the souls of the dead and because of the unorthodox 
content of the messages that he was passing on to others in the com- 
munity. Here we get a good sense of the nature of popular religion at 
the time including comments on the resurrection of the soul, prayers 
for the dead, the journey of souls after death, the perceived venality 
of the Church, a sense of populist democracy, attitudes towards power, 
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the sources of error and confusion, and the failure of the clergy to pro- 
vide what most educated elites would have considered a proper level of 
religious training, 


Eight or nine years ago, five days after the death of Hugues de Durfort, 
a canon of Pamiers, whose servant I was, I was sleeping in my bed in my 
house, when suddenly I awoke to find a canon in my room, dressed in 
surplice and cowl ... 


Upon seeing him I was afraid, and I asked him who he was, and why he 
had come. He told me that he was Hugues de Durfort. I told him he was 
dead and asked him not to touch me and to go way. He said not to be 
afraid, because he would never harm me, but to meet him the next day 
in the cloister of Saint Anthony’s... . 


So the next day I went to Saint Anthony’s and found the dead person in 
question, Hugues, standing near the head of his tomb. He was wearing 
his surplice and cowl and had, as far as I could see, the same appearance 
that he did when he was living. I lowered my hood and greeted him ... 
and then he told me to tell his sister ... to have two masses said for his 
soul so that he could go to Paradise ... 


Around the same time, I saw in the same cloister the soul of Hugues de 
Rou, canon of the same church. He was dressed in surplice and cowl and 
looked the same as he did when he was living. I asked him how he was 
doing, and he said just fine, because he was confident that God would 
soon allow him to enter the place of rest... . 


About five years ago, I saw the soul of the canon Anthon d’Uzent ... “Is 
that you, Bottle?” he said. “Yes,” I responded, “May you rest in peace.” 
“Soon, I hope,” he said, “for me and for the rest of the dead, and for 
you living too, who will also go to Paradise, if God wills it; the soul of 
no man will be damned until Judgment Day, nor afterwards, because 
Christ made man in his image and redeemed him with his blood. Do 
not be afraid of damnation, either you or anyone else, and pray for 
me.... 


About four years ago, after morning mass, I saw standing in the place 
where he was buried, monseigneur Bernard, former Bishop of Pamiers, 
dressed in his sacred vestments, with a white mitre on his head. I gen- 
uflected before him and said, “May the grace of God go with you and 
may you rest in peace.” He asked me for news of Raimond Vidal, and 
of Pierre Catala, his former servants, and I told him that they were very 
poor and that it was a sin on the part of him who left them in that situ- 
ation, because they had served him well throughout his life. He told me 
that he had paid poorly for the services that I had rendered him as well, 
and asked me to tell everyone to pray for him... . I didn’t tell anyone 
to pray for Monseigneur Bernard, but for my part, I did in fact pray for 
him... . 
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Last night I saw the soul of Raymond Burgous ... who asked me why 
I was at the bishop’s [palace]. I told him that monseigneur the Bishop 
[Fournier] had asked me to come to him to discuss the deceased. [Ray- 
mond] told me that God would inspire monseigneur not to do any vio- 
lence to me and not to pose any questions to me about things that ought 
not to be talked about. I told him that I was not afraid, because mon- 
seigneur the Bishop was a just man.** 


After the deposition, as was his habit, Jacques Fournier took the time 
to explain to Arnaud proper Catholic teachings on the soul, Purgatory, 
Heaven, Hell and Judgment Day. At one point in their conversation, 
Fournier posed one of those questions that Arnaud presumably would 
have included in the category of “things that ought not to be talked 
about”: 


If, as you say, ultimately no one will be damned [thanks to God’s mercy], 
what good then is Hell? 


Hell is for demons [Arnaud responded]. Since Christ raised up the souls 
of the saints, no man’s soul will enter into Hell, neither now nor in 
the future. Only demons will be tormented in Hell, because I believe 
that no Christian person having been baptized will be damned. Even 
Jews, Saracens and heretics, if they ask for God’s mercy, [will be saved, 
because] God will take pity on them and allow them to enter Heaven. 


Who taught you this? 


I heard the preachers say it. And I believe it anyway because of God’s 
great mercy. 


No single factor can explain the high incidence of heterodoxy and anti- 
clericalism in this section of the eastern Pyrenees. Catholics and non- 
Catholics alike practiced their faith imperfectly. Many who thought 
they were good Catholics were not (doctrinally speaking), and many 
who venerated the heretics, or just had unorthodox ideas, nonetheless 
participated in the communal life of the parish. There was a great piety, 
of sorts, in Upper Foix, a searching for spiritual comfort, but much 
of the teaching that went on was informal, and conducted, at various 
times, by heretics, by local “religious experts,” by clergy (informed or 
otherwise), by friends, by family members—and all of this was done 
in what I would like to call an “intellectually permissive” atmosphere. 
There was much discussion and debate about what was right and 
wrong, and everyone in these villages knew everyone else’s business, 
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but at the same time, for the most part, people tolerated one another’s 
eccentricities. This was true even of the clergy who, after all, were often 
villagers themselves. To put it another way, there was, it seems to me, a 
great deal of individualism within what from the outside looks to be a 
closed, coherent, communal society—and perhaps this is only natural. 
The peasants and artisans of these villages were extremely credulous 
in some things and hard-headed in others, but in most cases, beyond 
the usual jokes and verbal assaults, no one much bothered anyone 
else about their opinions. And until the arrival of the inquisition in 
the fourteenth century which, compared to other parts of Europe, 
was awfully late for the Church to start taking its mentoring activities 
seriously, there was simply no mechanism in place to teach people right 
belief and right practice. Those who should have been responsible— 
from the parish priests to the abbots and bishops themselves—were 
engaged in other business—or simply looked the other way. 


* Kk OK 


In 1326 Jacques Fournier was transferred to another newly created 
diocese, Mirepoix, also in the Ariége. Although there is no evidence one 
way or the other, given the nature of southern society at the time, and 
the particular circumstances of the Avignon papacy, one cannot help 
but wonder if Pope John II was induced to transfer Fournier because he 
was being a bit foo conscientious. 

A year later he was made cardinal and the rest of what turned out 
to be a fairly illustrious career for a man from a modest Languedocian 
background provides a final worthy comment on pastoral care and the 
Church. Again, the role of politics is a significant (and somewhat ironic) 
one. 

In 1295 the bishop of ‘Toulouse had been furious with Benedict VIII 
for having significantly reduced his territory (in order to create Pa- 
miers), and he made every effort to regain as much jurisdiction as 
possible. He failed to gain any sympathy from the papacy until Pope 
Clement (1305-1314), who was also hostile to Saisset, came to power. In 
1308 Clement had the boundaries redrawn and the bishop of ‘Toulouse 
regained much of his former territory—about two-thirds of the land 
he had lost. It was a temporary victory. When Clement died it took 
27 months and a 48 day conclave before Jacque Douze de Cahors, 
bishop of Porto, was elected as Pope John XXII (1316-1334). Anxious to 
push through his own vision of Church reform, he created sixteen new 
dioceses in Languedoc in only eight months. Six of them were taken 
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from the diocese of Toulouse. Why take what seems on the surface 
of it such a precipitous action? The official justification was that the 
diocese of Toulouse was too large and that more bishops were needed 
to provide proper pastoral care. The real reason, however, is that by 
carving up ‘Toulouse, the new pope was able, at a single stroke, both to 
collect the revenues from the “sale” of the new bishoprics and to create 
enough new cardinals to insure the swift election of a French candidate 
during the next papal election. That candidate turned out to be Jacques 
Fournier who, after having been made a cardinal by John XXII in 1327 
was, upon the latter’s death, elected pope in 1334 after a brief conclave 
of only sixteen days. He ruled as Benedict XII until his own death on 
25 April 1342. 

As pope, Fournier continued to be as conscientious, serious and 
officious as ever, calling for a crusade against the Muslims in Spain, 
battling with the Patarenes and Franciscans, even writing a decretal, 
Benedictus Dominus (1336), that condemned an opinion on the beatific 
vision put forth by his predecessor and benefactor. Ultimately, however, 
he did not succeed in his main tasks: making peace with the Holy 
Roman Emperor, returning the papacy to Rome, ending the schism 
of the spiritual Fransicans, and keeping France from entering into the 
Hundred Years’ War with England. Did any of these failures bring 
tears to his eyes? 


46 Duvernoy, Introduction, Le registre, French edition (see above, n. 3), 1:2. 


THE EARLY FOURTEENTH-CENTURY 
CONTEXT FOR THE DOCTRINE OF DIVINE 
FOREKNOWLEDGE IN WYCLIF’S LATIN SERMONS 


Epiru Wiks DOLNIKOWSKI 


Of all the theological issues that engaged scholars in the Late Mid- 
dle Ages, none captured the popular imagination more than the doc- 
trine of divine foreknowledge. Latin and vernacular literature from the 
fourteenth century clearly shows that theologians, mystics, poets and 
preachers raised a variety of questions related to their assumptions 
about God’s omniscience. If God already knows the outcome of every 
action we choose to take, they asked, to what extent do we have free 
will? If God knows that we will sin, and permits us to do so, is God not 
then at least partially responsible for our sins? If God has known from 
the beginning of time who will merit salvation, of what use are prayer, 
good works and penance? Historians have suggested that popular inter- 
est in these kinds of questions arose from the political, social, and reli- 
gious dislocations occasioned by the plague.! No doubt the effects of 
the plague encouraged speculation about many theological doctrines, 
including divine foreknowledge; but the roots of late medieval discus- 
sions of divine foreknowledge reach far back into the past, particularly 
the late thirteenth and early fourteenth centuries.? Here I will explore 
the relationship between these early discussions and popular concerns 
about divine foreknowledge in the late fourteenth century by examin- 
ing three of John Wyclif’s sermons for Advent from his Latin sermon 
cycle. 

Wyclif’s treatment of such issues as predestination, creation, incar- 
nation and prophesy in his Latin sermons can help us to establish the 
connections he made between the academic debates about divine fore- 
knowledge from the early fourteenth century and popular interpreta- 


' See, for example, B.L. Manning, The People’s Faith in the Time of Wyclif, 2nd ed. 


(Totowa, NJ, 1975), pp. 155-159. 
2 For a review of these discussions, see Edith Wilks Dolnikowski, Thomas Bradwardine: 
A View of Time and a Vision of Eternity in Fourteenth-Century Thought (Leiden, 1995), pp. 14- 


72. 
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tions of this doctrine later in that century. While Wyclif’s reputation 
as a promoter of vernacular preaching is well deserved, his Latin ser- 
mons provide some of the best evidence we have about his applica- 
tion of theological analysis to contemporary pastoral concerns. Late 
medieval Latin sermons generally, and Wyclif’s Latin sermons in partic- 
ular, rarely receive the attention commanded by vernacular sermons.’ 
Yet as H. Leith Spencer notes in English Preaching in the Late Middle 
Ages, Latin sermons provide a necessary context for interpreting English 
sermons because they often contain more highly developed theologi- 
cal arguments than do their English counterparts. Certainly many of 
Wyclif’s Latin sermons possess a theological sophistication and preci- 
sion well suited to the academically trained congregations that would 
read or hear them. A strong advocate of preaching, both in Latin and 
the vernacular, Wyclif used sermons to promote a homiletical style that 
his students readily adopted.® 

The major components of this style include exegesis of the Scripture 
passage appointed for each Sunday or feast day, a theological analysis 
of doctrines arising from the text, and an examination of the text’s 
pastoral ramifications.’ ‘Thus the Latin sermons reveal the connections 
Wyclif found between Scripture, scholarly debate and pastoral theology. 
His treatment of the doctrine of divine foreknowledge in these sermons 
can help us, therefore, both to evaluate his place in the fourteenth- 
century debates about predestination and free will and also to assess his 
contribution to discussions about these issues in the wider church. 

Wyclif’s understanding of the doctrine of divine foreknowledge re- 
flects the heritage of an ancient theological debate that received re- 
newed interest in the late thirteenth and early fourteenth centuries. 
Such theologians as John Duns Scotus, William of Ockham, and 
Thomas Bradwardine helped to redefine the problem of divine fore- 
knowledge in three contexts. First, these theologians explored the para- 
dox of the divine nature, which they defined as simple and unchang- 
ing, yet directly involved in the constant change of the natural order. 
Drawing on the terminology of Aristotelian natural philosophy, they 
attempted to describe the relationship between human knowledge, lim- 


3 H.L. Spencer, English Preaching in the Late Middle Ages (Oxford, 1993), p. 15. 

* Spencer, English Preaching (see above, n. 3), pp. 16-17. 

> H.B. Workman, John Wyclif: A Study of the English Medieval Church, Vol. 2 (Oxford, 
1926), pp. 206-207. 

€ Spencer, English Preaching (see above, n. 3), pp. 257-258. 

7 See, for example, PA. Knapp, The Style of John Wyclif’s English Sermons (Paris, 1977). 
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ited by time and space, and God’s eternal omniscience. Second, they 
considered the contrast between God’s transcendence and immanence 
as it was expressed through the doctrine of the incarnation. ‘Third, they 
speculated about the apparent conflict between human history, predes- 
tined to unfold according to an eternal plan, and the free will promised 
to human kind in Scripture.® 

Wyclif regularly addressed all three of these questions throughout his 
Latin sermon cycle but he paid them particular attention in liturgi- 
cal seasons which emphasized prophesy and incarnation. Here I have 
selected three consecutive Advent sermons which Wyclif composed on 
the subjects of creation, prophesy and incarnation. Written fairly early 
in his academic career, they treat the theological establishment with rel- 
ative moderation.° Thus they provide a useful starting-point for under- 
standing Wyclif’s more controversial positions on predestination and 
clerical abuse, which he advanced in later works. Individually, each of 
these sermons illustrates Wyclif’s method of relating academic theology 
and Scripture to the pastoral concerns he identified in his church, his 
community and his congregations. ‘Taken together, these sermons show 
Wyclif’s method of linking theological concepts from week to week, lay- 
ing the groundwork for pastoral observations about problems in the 
church. 

Wyclif’s sermon for the first Sunday in Advent focuses on the ques- 
tion of how God created heaven and earth. He begins with the asser- 
tion that Christ comes to humanity in three advents: at his birth, at his 
passion and at the Last Judgment. Thus the season of Advent brings 
together the acknowledgment of what God has done in the past with 
the promise of what God will do in the future.” This observation 
prompts Wyclif to raise a series of questions about how God works 
out the eternal plan of creation in time. First, how did Christ come 
into the world? Did Christ exist with God before the beginning of 
creation? Or did Christ enter creation successively over time?!! Wyclif 


8 Dolnikowski, Bradwardine (see above, n. 2), pp. 45—72. 

? For dating of these sermons, see W.R. Thomson, The Latin Writings of John Wyelyf 
(Toronto, 1983), pp. 96—100. 

10 Johannis Wyclif Sermones, ed. J. Loserth, Vol. 1 (London, 1887), there 1: “Constat 
ex evangelio quod tribus vicibus Christus advenit humanitus: primo propter incarna- 
cionem, secundo propter passionem et tercio propter finalem remuneracionem; et sic 
semper advenit ut dominus, retribuendo egenis generis sui suffragium, et nunquam ad 
eorum temporalia rapiendum.” 

11 Tbid., there 3: “Circa hoc evangelium dubitatur utrum Christus venit divinitus in 
hunc mundum, et si sic, utrum creacione successiva vel subita ita venit.” 
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notes that saints and scholars have struggled with these questions for 
centuries without coming to any conclusions.'? He proposes the first 
chapter of Genesis as an appropriate text for examining the theological 
problem of creation. Wyclif concurs with St. Augustine that the seven 
days of creation are days of order, not of time.'’ According to Wyclif, 
the account of creation in Genesis is not intended to report how many 
hours and days God required to create the earth; rather, it reveals the 
structure of God’s plan for the world. God began by creating spiri- 
tual and material being; then God arranged this being into the forms, 
which we recognize in the natural world. God made the heavens and 
the earth; God separated land from water and day from night. Then 
God created living things, moving from the simplest kind of life—fish 
and birds—to more complex animals, and ending with human kind." 
After God made man and woman, the work of ordering the new cre- 
ation was complete; so God rested, and the created beings began to 
change, grow, procreate and die in time. !* 

Wyclif’s exegesis of Genesis I stresses the distinction between an eter- 
nal, omniscient creator and a mutable, corruptible, and mortal cre- 
ation. To make the distinction even stronger, Wyclif poses the question 
of whether the earth was without form and void in time at the begin- 
ning of creation. He wants to assure his congregation that the testimony 
of Scripture is correct, however difficult it may be for natural philoso- 
phers to confirm this truth.!° Wyclif attributes the natural philosophers’ 


12 Ibid., there 3-4: “Et sunt multa dicta sanctorum que videtur in secunda parte 
istius dubii esse contraria, ut Augustinus et sui sequaces videntur dicere quod Deus 
subito creavit totum mundi machinam; et aliis videtur quod per sex dies temporis fuit 
in preparando mundanam fabricam; et currunt hinc inde evidencie ex scriptura Gen. 
primo et alibi.” 

13 Ibid., there 4: “Supponendo autem antiquam logicam et fidem scripture, videtur 
mihi sentencia Augustini plus philosophica, facilior et scripture plus consona; pro qua 
sentencia facilius exponenda supponatur quod spiritus sanctus intellexit in suo ministro 
Moyse per istos sex dies (de quibus Gen. primo) sex dies ordinis, ita quod primus dies 
ordinis fuit ordo inter totam materialem essenciam et suam formam.” 

14 Wyclif summarizes God’s activities in the six days of creation in ibid., pp. 4-7. 

15 Ibid., there 7-8: “Nam homo secundum animam tam in masculo quam in femina 
(ut probabiliter creditur) in primo instanti temporis est productus, et sic quiescencia 
Dei die septimo est post istos sex ordines in mundi partibus non novos ordines eiusdem 
racionis causare sed ipsos in singularioribus mundi partibus continuare... . [E]t si 
Deus successive produxit materialem mundi essenciam in loco posterius creatorum, 
corporalium naturarum, precessisset vacuum, sicut fuisset, posito quod continue fuisset 
circumrotacio corporis procreati.” 

16 Ibid., there 8: “Et quantum ad doctores qui videtur tenere contrarium, est triplex 
solucio, primo quod opinative in exposicione huius fidei sunt locuti; et sic eorum 
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confusion about creation from a void to their difficulty in defining the 
concepts of time and eternity. Wyclif also notes that time and eternity 
have been subjects of intense philosophical debates throughout the cen- 
turies. But from a theological perspective, he argues, it is prudent to 
accept a view consistent both with Scripture and with the conclusions 
of St. Augustine; namely, that God created the world out of nothing all 
at once and then spent the six days of creation ordering what he had 
created." 

Wyclif concludes his sermon by returning to the question of Christ’s 
role in creation. In the Gospel according to John, Jesus says: “My father 
is still working, and I also am working.”!® Wyclif interprets this text to 
mean that God and Christ work together in the continuous unfolding of 
creation. The advents of Christ are points along the continuum of cre- 
ation which mark God’s preordained plan for the world. While Wyclif 
recognizes the importance of scholarly debates about time and creation, 
he values even more highly the revelation that comes from contemplat- 
ing Scripture. This sermon implicitly advises his learned congregation 
not to place too much confidence in the power of academic theology 
and natural philosophy to explain the doctrine of divine foreknowledge; 
for the understanding of such a doctrine can come only through the 
word of God. Wyclif demonstrates pastoral sensitivity in his willingness 
to engage the learning and experience of his university-educated con- 
gregation. Rather than ignore the philosophical debates about time and 
creation that arose frequently in the university curriculum, he applies 
those debates to his treatment of doctrine so as to affirm the superiority 
of Scripture in resolving theological problems. 

In his sermon for the second Sunday in Advent, Wyclif introduces 
the notion of prophesy into his homiletical treatment of the doctrine of 
divine foreknowledge. He begins his sermon by examining Luke 21:25- 
26, in which Jesus tells the disciples what to look for when time has 
been fulfilled: “There will be signs in the sun, the moon and the stars, 
and on the earth distress among the nations confused by the roaring 


assercio, cum non fuit definicio (sicut patet ex racionibus quas ad hoc possunt facere) 
est illis hominibus qui subtiliorem viam non possunt concipere opinanda.” 

17 Ibid., there 8: “Sicut enim Augustinus sepe regulat quod nemo credat sue senten- 
cie nisi de quanto in sensu scripture et racionibus est fundata.” 

18 Thid., there 8: “Et sic, sicut Christus dicit Joh. V, 17: Pater meus usque modo operatur et 
ego operor, sic Deus creavit hanc mundi fabricam et semper creat; et sic oportet fingere 
racionem quare pocius in sex diebus quam in quotlibet aliis dicitur ex sensu scripture 
quod Deus creaverat istum mundum.” 
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of the sea and the waves. People will faint from fear and foreboding 
of what is coming upon the world.”!® Wyclif relates Jesus’ prophesy to 
the account of the created order that he had described in the preceding 
sermon: the world began and will come to an end according to a divine 
plan.?° The signs of the end of the world will be found among God’s 
first creations, the sun, moon and stars. Thus Wyclif portrays creation 
as complete, orderly and subject to God’s guiding hand. 

Wyclif goes on to consider the role of humanity in the divine plan. 
The signs of the end of the world reveal more than the completion 
of God’s creative work; they also represent impending judgment of 
a sinful humanity. Wyclif urges his congregation to prepare for the 
Last Judgment by listening for the word of God and by watching for 
signs. He assures them that the faithful have nothing to fear in the 
last days. To be sure, the Son of Man will descend with great power 
and his terrible judgments will mark the end of time as human beings 
understand time; but this should be a day of rejoicing for the righteous. 
For as the writer of First Thessalonians declares: “We who are alive, 
who are left, will be caught up in the clouds to meet the Lord in the 
air.”?! Moreover, the apostle Paul promises in his letter to the Romans 
that: “For those who fear God, all things work together for good.”” 
Whatever change or uncertainty Christian people experience in the 
world, Wyclif declares, they can trust that the word of God will not 
change and the salvation of the righteous is eternally guaranteed.” 


19 Ibid., there g9: “Hoc evangelium facit mencionem de tercio Christi adventu, et 
quanta pericula ipsum precedent, ut caucius caveantur. Erunt, inquit, signa in sole et luna 
et stellis, et in terris pressura gencium pre confusione sonitus maris et fluctuum, arescentibus hominibus 
pre timore et exspectacione que supervenient universo orbi.” 

20 Ibid., there g: “In quo textu videtur ad literam quod Christus sapienter dividens 
hunc mundum in firmamentum et speram sublunarem ordinatissime notat quomodo 
secundum tres partes firmamenti precipuas sublunaris propre finem seculi pacientur... 
. Quia acciones activorum sunt in passis, ideo Christus premittit disposicionem materie 
sublunaris... .” 

21 Ibid., there 10: “[E]t ex isto videtur quod instante tempore finalis iudicii erunt 
quidem viantes residui qui videbunt hec signa; de quibis videtur apostolum loqui 
I Thess. IV, 16: Nos, inquit, qui vivimus, qui residui sumus, simul rapiemur in nubibus cum Christo 
in aera.” 

22 Ibid., there 11: “Et non deprimantur in capite ut melancolici timorosi, sed levarent 
capita, quoniam appropinquat redempcio nunc oppressis, quia secundum Apostolum Rom. 
VIII, 28 timentibus Deum omnia cooperantur in bonum.” 

23 Ibid., there 11-12: “[N]am celum et terra sunt mobilia et a metis suis naturalibus 
impedibilia, sicut patet de stacione solis multiplici, et in toto sublunaritum que tota 
die variantur. Sed verba Dei et hominis supra illam certitudinem non poterint taliter 
variari.” 
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Wyclif claims that the prophesies of the Last Judgment are true 
because Christ, the word of God made flesh, existed with the Cre- 
ator and the Holy Spirit from the very beginning of creation.” Nat- 
ural philosophers, he contends, have faith in the divine plan because 
they have observed the regular motions of the heavenly bodies. How 
much more then, should one believe in the prophesies of Christ, which 
existed before the planets were placed in their orbits?” Again, Wyclif’s 
reference to contemporary natural philosophy in this sermon serves 
to validate the study of early fourteenth-century discussions of time 
and motion. He affirms for his congregation the appropriateness of 
searching for evidence in the natural world to support divine proph- 
esy, as generations of theologians and philosophers had done. ‘This sort 
of intellectual endeavor, however, merely supplements the truth about 
the divine plan which is revealed through Scripture. Wyclif cites the 
prophet Baruch to establish the proper context for the study of nat- 
ural philosophy: “The one who prepared the earth for all time filled 
it with four-footed creatures; [that one] sends forth the light, and it 
goes; he called it, and it obeyed him, trembling; the stars shown in 
their watches, and were glad.”*° Claiming the authority of Augustine, 
Anselm, Thomas Aquinas and ‘Thomas Bradwardine, Wyclif identifies 
God as the Primary Mover, who set the world in motion and is leading 
it to completion.” 

Like the sermon for the first Sunday in Advent, this sermon draws 
together material from Scripture, natural philosophy and academic 


24 Ibid., there 12-13: “Circa hoc evangelium dubitatur de tacto secundum primum 
adventum Christi divinitus non soluto, utrum scilicet tota Trinitas in mundi principio 
venit in mundum, et videtur quod sic, quia Deus est presens cuilibet parti mundi, et 
non sic fuit ante eius principium, ergo venit in mundum... . Quare ergo non venit 
prima sapiencia sic in mundum? Ad hoc enim quod sit in mundo preexigitur mundi 
existencia.” 

25 Tbid., there 12: “Sed de motu celi in quo philosophi credunt se esse certissimos, et 
de terra cuius permanenciam politici credunt esse certissimam est instabilitas propter 
insuperabilem eminenciam verbi Christi; licet enim Christus multa que dixit potest et 
potuit non dixisse, non potest tamen esse quod hec dixerit et contrarium evenisse.” 

2 Ibid., there 15: “Sicut ergo natura prima mandat istis corporibus movere natu- 
raliter quantum placet, sic mandat eis alias quietari et undequaque obediunt (ut patet 
Baruch IV). Si autem elementa vel corpora mixta habent virtutes intrinsecas ex Dei 
imperio naturaliter inclinantes, placet.” See Baruch 3:33-34. 

27 Ibid., there 15: “Sed illud non obviat quin primo et principaliter ex Dei imperio 
moveantur, et sic de animabus brutorum et hominem, licet habeant inclinacionem 
quandam limitatam sibi a natura, ut tam intrinsecus quam extrinsecus moveat subiecta 
sua secundum quod Deus limitat. Hoc tamen non tollit vel diminuit quod Deus sit 
omnium mobilium primus motor.” 
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theology to make the point that creation is unfolding according to 
a plan preordained by God. These sermons establish that time, as 
human beings experience it, began with creation and will end with the 
Last Judgment. In the meantime, the faithful are guided by prophesy, 
the word of God revealed in Scripture. While he does not reject the 
knowledge that can come from observing the natural world, Wyclif 
urges his university congregation to be more attentive to the word of 
God and to look for signs of the Last Judgment. In the true spirit of 
Advent, Wyclif encourages his hearers to accept divine omniscience as 
a sure promise of human redemption. 

In his sermon for the third Sunday in Advent, Wyclif continues 
to explore the theme of prophesy, but he approaches it from a more 
human perspective. He shifts from an abstract depiction of prophesy as 
the eternal word of God toward an evaluation of the human character- 
istics of the prophet. Whereas the two preceding sermons underscore 
God’s transcendence and omniscience, this sermon directly addresses 
the theological implications of God’s immanence through incarnation. 
In his treatment of incarnation, Wyclif follows a pattern common to 
early fourteenth-century theology of minimizing references to natural 
philosophy. Nevertheless, he successfully links his views about divine 
foreknowledge developed in previous sermons with his understanding 
of pastoral problems within the church. 

Wyclif probes the mystery of incarnation by examining the relation- 
ship between Jesus and John the Baptist as portrayed in the Gospel 
according to Matthew. Wyclif begins by citing Matthew 11:2-3: “When 
John heard in prison what the Christ was doing, he sent two of his dis- 
ciples and said to him, ‘Are you the one who is to come, or are we to 
wait for another??? According to Wyclif, this text establishes two sig- 
nificant theological truths: first, that Jesus was the messiah; and second, 
that John did not know this, even though he was a prophet sent by God 
to prepare the people for the coming of Christ. ‘Thus, Wyclif concludes, 
prophets do not share in God’s omniscience. ‘They are called by God to 
reveal an aspect of the divine plan, but rarely do they understand what 
they are proclaiming. Prophets are not necessarily respectable or virtu- 
ous; they merely attest, in human language, to some great divine act.” 


28 Ibid., there 15: “Primo narrantur quomodo Johannes vinculatus in carcere misit duos de 
discipulis suis, ut testentur apcius veritatem fidei adventus Christi, ut tam ipsi quam tota 
ecclesia credant clarius fidem huius adventus quam antea trepidabant.” 

29 Ibid., there 18—19: “Potest autem dici quod propheta sit creatura racionalis, ha- 
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In Wyclif’s view, all the prophesies in Scripture point to the incarnation 
of God in Christ, an act which no human being can fully compre- 
hend.°*° 

Fortunately, as Wyclif reminds his congregation, one does not have 
to understand the mystery of the incarnation; one simply has to trust 
in God’s power to act in the world. After all, Jesus honored John 
the Baptist, even though he was unsure about Jesus’ identity. In fact, 
Jesus helped John to understand his own prophesy by encouraging 
him to look for signs: “Jesus told the disciples, ‘Go tell John what 
you hear and see: the blind receive their sight, the lame walk, the 
lepers are cleansed, the deaf hear, the dead are raised and the poor 
have good news brought to them.”’! These signs of God’s incarna- 
tion, Wyclif contends, are analogous to the astrological signs that will 
precede the Last Judgment; and in both cases, human beings can par- 
ticipate in the divine plan by watching for evidence of God’s work in 
the world. 

The faithful must remain vigilant, however, because there are many 
false prophets in the world trying to deceive them. For example, mem- 
bers of religious orders try to convince the laity to honor God by build- 
ing expensive new churches when many parish churches are falling into 


bens spiritum prophetandi, et sic propheta est communis tam angelis quam hominibus; 
non enim excludit propheta claram prophetandi noticiam, cum Christus fuit propheta 
maximus, licet clare viderit quidquid dixerit. Nec est cura de sexu, cum mulier sit ille, 
quia spiritus qui multa prophetat; nec requiritur ad habendum spiritum prophetandi 
esse in gracia secundum presentem iusticiam vel predestinari: Baalaam enim, Cayfas et 
multi diabolici prophetarunt et si prophetarunt erant prophetantes et prophete; unde 
quicunque procul fatur veritatem coexistentibus absconditam est propheta. Et patet 
quod sunt multi gradus prophetandi nobis incogniti, licet ille qui excellenter prophetat 
autonomatice dicatur propheta, et alii propter exilitatem dicantur non prophete com- 
muniter.” 

30 Ibid., there 19: “Est autem prophecia de quacunque differencia veritatis, ut Moy- 
ses prophetavit eximie de veritate de preterito, ut de creacione mundi et eius ordine, 
Elizabeth prophetavit de presenti, ut quod mater domini ad ipsam venerit, et alii com- 
muniter prophetarunt de futuro... . Et sic extense loquendo quasi quilibet homo est 
propheta, quia fidelis dicit in fide veritates tam de preterito quam de futuro aliis et 
sibi satis absconditas, et alii infideles prophetant realiter veritates futuras explicite aliis 
occultas.” 

31 Ibid., there 16: “Et respondens Jesus pro hoc fine consonancius ait illis: Euntes renunci- 
ate Johanni que audistis et vidistis, ut ex relacione huius duplicis testimonii et informacione 
prophete domini credentes concipiatis fideliter veritatem. Et narrantur septem miracula 
que includunt universitatem miraculorum per que dantur eis atque ecclesie evidencie 
hoc credendi et ad frugem melioris vite ex visis miraculis se parandi.” 
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ruin.” Wyclif considers it blasphemy for the clergy, called by Christ 
to live simply, to demand large, elegant church buildings. Christ was 
not impressed with Solomon’s splendid temple in Jerusalem.’ Rather, 
Christ praised John the Baptist, who lived the hermit’s life and wore 
coarse garments. Wyclif does not hesitate to observe that many fri- 
ars indulge themselves with soft clothing, despite their claim to live in 
poverty.** Christ had warned that there would be false prophets like 
these monks, priests and friars, who would attempt to divide the peo- 
ple of God into sects.” If they are not on their guard, the faithful are 
susceptible to manipulation by the very people who should be guiding 
them to a better understanding of God. Thus the faithful must listen 
for the word of God in order to discover and root out hypocrisy in the 
leadership of the church. 

In his third Advent sermon, Wyclif emphasizes the pastoral impli- 
cations of the doctrine of divine foreknowledge. Human beings play a 
crucial role in the divine plan; indeed, God became human to redeem 
the world. One can come to comprehend God’s purposes for creation 
by listening to the call of his prophets; yet because of sin, one can be 
led astray by false prophets. Wyclif implies that the worst enemies of 


32 Ibid., there 20-21: “Arguunt enim secundum istam fallaciam: Deus non potest 
habere nimis sumptuosum edifictum; ideo quicquid laici contulerint ad eorum fabri- 
cam cedit Deo ad honorem et ecclesie edificacionem... . Quomodo (queso) non per- 
tinencius inferri debet ex hoc particulari quod parrochiales ecclesie et ille que debent 
continere viros edificantes Christi ecclesiam ruinose debent edificari pocius quam sue 
infundabiliter introducte?” 

33 Ibid., there 21: “Et quantum ad arguciam de templo Salomonis quam ignari 
obiciunt, respondet Jeronymus quod tempore quo populus rudis terrestritate est affectus 
fuit necessarium, sed non sine culpa ad celestia sit allectus. In cuius exemplum templum 
illud in penam peccati funditus est eversum; sed veniente Christo qui plus quam 
Salomon templum illud materiale est ab illo subtiliter reprobatum et templum spirituale 
edificatum in virtutibus commendatum.” 

34 Thid., there 17: “Ilis autem abeuntibus cepit Jesus in discipulorum Johannis absencia 
commendatorie dicere de Johanne, ut conformet instruccionem suam questioni Johannis; 
sicut querendo peciit delucidacionem fidei, sic Christus querendo tripliciter ostendit 
excellenciam Johannis per patienciam contrarii quesiti... . Et constat illis quod videndo 
Johannem non viderunt huiusmodi viatorem, sed quia viventes vitam hermeticam 
sepe non premuntur in talibus sed petunt a potentibus mollia vestimenta (ut patet de 
fratribus), patet ex conversacione Johannis in heremo quod non fuit isto carnali crimine 
maculatus.” 

35 Ibid., there 20: “Unde Christus dicit quod tempore legis nove mittit reprobis 
prophetas, et falsos prophetas futuros in ecclesia dicit ex signis prenosticis attendendos. 
Unde omnes qui predicant secundum gradum aliquem sunt prophete. Et argumenta 
in oppositum istorum que secte replicant non sunt digna memoria, cum sonant in 
divisionem et eorum excellenciam, non in profectum ecclesie.” 
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the church are the people within it who abuse the authority conferred 
on them through ordination or other religious professions. ‘Therefore 
the laity and clergy alike should diligently follow the example of Christ 
as revealed in Scripture and give up the distracting pursuit of personal 
wealth and privilege. 

Wyclif’s three Advent sermons progress from a vision of divine fore- 
knowledge rooted in early fourteenth-century theological debates to a 
pointed critique of the contemporary church. This progression par- 
allels the themes of the appointed lectionary texts, which move from 
creation-oriented passages to readings which focus increasingly on 
prophesy and incarnation as Christmas approaches. Wyclif’s treatment 
of divine foreknowledge in these sermons reflects his acceptance of a 
fourteenth-century cosmology so long as it is corrected by scriptural 
exegesis. Wyclif’s observations about the relationship between God and 
humanity suggest that he held a view of revelation and free will closely 
resembling that of his predecessor, Thomas Bradwardine, who also dis- 
tinguished himself as an integrator of natural philosophy and theol- 
ogy.” Both Wyclif and Bradwardine agreed that human knowledge is 
limited because human beings are fixed in space and time; but the 
eternal and omniscient God guides humanity through prophesy, Scrip- 
ture and the incarnate Christ. The freedom of the human will lies in 
its ability to discern the word of God and to choose to embrace that 
word or reject it. One’s choices have consequences both in this world 
and in the final judgment, which is to come. Therefore, the doctrine 
of divine foreknowledge should inspire one to serve and protect the 
church, not cause one to worry about a loss of freedom or a predes- 
tined fate. 

Wyclif’s notion of divine omniscience, expressed in these three Latin 
sermons for Advent, underscored his conviction that the church could 
be reformed through the preaching and hearing of the word of God. 
He used such sermons to teach a new generation of preachers how to 
integrate their theological training with the pastoral concerns of the 
contemporary church. Most important, he tried to convey to them his 
vision of a clergy dedicated to poverty, unity and evangelism. Even 
this small sample of Latin sermons provides abundant evidence for 


36 For a review of Wyclif’s treatment of the relationship between temporal theory, 
social responsibility, and political activity, see M. Wilks, ‘Wyclif and the Wheel of Time,’ 
Studies in Church History 30 (1997), 177-193. 

37 Dolnikowski, Bradwardine (see above, n. 2), pp. I-13. 
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constructing the context of Wyclif’s views about divine foreknowledge, 
Scripture and ecclesiastical polity. In a larger sense, these sermons 
invite historians to explore the entire corpus of Wyclif’s Latin sermons 
as a source for understanding the theological, cultural and political 
components of fourteenth-century religious life. 


CONCLUSION: THE ACADEMIC 
AS PUBLIC HISTORIAN* 


KATHLEEN MITCHELL 


People involved in the public humanities share qualities with those 
engaged in academe. While monastic vocation is not a requirement 
of either, a missionary spirit and the passion for teaching and sharing 
ideas is essential. 

My explorations in this essay consider the ways this spirit of out- 
reach and education can be seen in one very important public activity 
of Richard E. Sullivan, my teacher and mentor, whom we honor in 
this volume. As such, my topic is not medieval, but rather that of a 
medievalist and the broad national public humanities movement which 
he was instrumental in helping to establish in Michigan in the 1970s. 
This essay also provides me the unique opportunity to join the two 
parts of my career—that of Sullivan student and early medievalist with 
my current position at the National Endowment for the Humanities 
(NEH) working with the 56 state and jurisdictional humanities coun- 
cils.! 

In 1965 when the National Endowments for the Humanities and the 
Arts were signed into law by President Lyndon Johnson, the United 
States embarked on a remarkably uncharacteristic movement of gov- 
ernment support for learning and culture. In the early years of the 
Republic, the quintessential American penchant for practicality had 
led Congress to reject an offer to purchase for $5,000 the first major 
collection of Old Masters paintings that existed on the North Ameri- 
can continent.? Thomas Jefferson, assuming that members of Congress 


* A version of this article was presented at the 37th International Congress on 
Medieval Studies at Western Michigan University, May 2003. I have benefited greatly 
over the years from sharing thoughts and ideas with Amy Livingstone, but especially in 
thinking about this essay and its presentation at the International Congress. 

' My views are my own. The National Endowment for the Humanities bears no 
responsibility for the material and interpretations presented here. 

2 Mistress of Riversdale: The Plantation Letters of Rosalie Stier Calvert, 1795-1821, ed. Mar- 
garet L. Callcott (Baltimore, 1992). The Stiers, Belgian emigrés to Maryland escap- 
ing the French Revolution, were descendants of Peter Paul Rubens. Their collection 
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would be as intellectually astute as he, was surprised at the controversy 
sparked by his effort to sell his extensive library to the Congress. As 
we know all too well from our experiences of the last decade, neither 
Jefferson’s ultimate success in forming the nucleus of what became the 
Library of Congress nor the creation of the two National Endowments 
signaled the end of debate over the role of the government as patron 
of the country’s cultural life. By the time of the humanities crisis of the 
mid and late 1990s, however, the government had itself played a signifi- 
cant role in helping to transform the institutional structure and focus of 
the humanities and the arts. 

In the years following the founding of NEH, Senator Claiborne Pell 
of Rhode Island mounted an effort to guarantee the support of grass- 
roots humanities and arts activities through the creation of state-based 
public programs that would specifically address the needs, interests, and 
resources of each individual state. 

What resulted was, in essence, federalism for the humanities and 
the arts—the National Endowments representing the top-down gov- 
ernmental approach; and the state programs, the bottom-up populist 
approach. Nothing like this had ever before been attempted. The ini- 
tial audience for NEH itself was the familiar and readily identifiable 
academy. In contrast, as one can read in a 1972 memo, “no one in the 
country quite [knew] what a public program in the humanities [was], 
nor [did] they know what kinds of resources they [needed] to draw 
upon in order to mount one.” 

To initiate the state-based humanities experiment—a word frequent- 
ly encountered when one reviews documents from the 1970s—-NEH 
drew in large part upon the familiar. Although it created de novo small 
independent volunteer citizens’ groups made up of leaders of a state’s 
humanities institutions, many of the people upon whom it called were 
academic administrators. This was certainly the case in Michigan, and 
as an historian and dean at Michigan State University, Richard Sul- 
livan was invited to serve on the committee to found the Michigan 
Humanities Council. A team that also included the provost of the 
University of Michigan and colleagues from Wayne State and Cen- 


included several of his paintings as well as other major works now scattered all over 
Europe. 

3 Memo from John Barcroft to Ronald Berman, 26 January 1972, p. 1 (cited in Jean 
Feerick, ‘A History of the Division of State Programs,’ unpublished NEH document 
(1990), there 12). 
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tral Michigan Universities wrote a proposal to organize the Council, 
submitted it to NEH, received an implementation grant, and hired an 
interim director. 

Many intricacies were involved in getting the state humanities coun- 
cils off the ground, and while the Michigan Humanities Council which 
was founded in 1974 was not one of the first councils formed, Richard 
Sullivan was indeed present at the creation of a new kind of institu- 
tion—a nonprofit founded at the instigation of a federal agency and 
dedicated to fostering thoughtful discourse between the academy and 
the citizenry. He served on the board for the first several years and 
found it to be, in his words, a “natural fit” for his interests and inclina- 
tions.‘ 

As a board member, Richard was a guiding force in shaping the 
Council’s approach to the humanities. Ron Means, the interim direc- 
tor who became the founding director—himself one of Richard’s stu- 
dents—told me that Richard “set the tone” both for board meetings 
and for the directions the Council would go.’ Those of us who have 
been guided by Richard know what that statement means and know 
how truly it reflects his overall approach. 

The “tone” that Richard set was one of honor, integrity, respect for 
others’ ideas, fair play, a responsibility to teach (and not just graduate 
students), kindness to students, and the confidence to let students seek 
their own interests. He was a master of “gentle mentoring.”® He was 
above all a teacher—a teacher who guided but did not command. 
He gathered communities around him—the comitatus of his students 
and colleagues is only one manifestation of this. His scholarship and 
teaching embodied a commitment to service. 

Richard Sullivan was a scholar. He was a department chair, a dean, 
a provost, a founder of annual conferences—one regional, one interna- 
tional. He was a master of governance and policy. His professional net- 
works crossed many disciplines. He and his students have participated 
in helping to change the nature of the study of the Early Middle Ages. 
This one would expect. But the comitatus also includes classroom teach- 
ers, academic and public administrators, librarians, an Episcopal priest. 
One is an editor of a significant encyclopedia. One who took many of 
his seminars reaches huge audiences by writing highly acclaimed mys- 


+ ‘Telephone conversation, March 2003. 
> Telephone conversation, April 2003. 
6 A term that emerged frequently in many conversations with Amy Livingstone. 
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teries about the Middle Ages. The intellectual world Richard presented 
to us was not narrow, and the role model he gave us was one of wide- 
ranging engagement and possibility. As individuals, we have found our 
own ways. What unites our approaches is that we are all fundamen- 
tally and, I think it would be fair to say, profoundly, teachers. While the 
arena in which most of us work is the academy, I think it is also fair to 
say that none of us resides in an ivory tower, and that we consider this 
to be good! 

As we look around at our own careers and those of our classmates 
and colleagues, we can readily see what Richard wrought. He was a 
patriarch whose academic offspring now reach to several generations. 
But he has other descendants as well, the fruit of his public-spiritedness. 

As we reflect on Richard’s career and the qualities of professionalism 
and service that he instilled in his students, it makes sense that he 
would have been one of those who participated in the founding of 
state humanities councils. As such, he was an alumnus of an illustrious 
generation of public-spirited humanists and civic leaders. In the context 
of Richard’s career, his involvement as a frontiersman in the founding 
of a new kind of institution of public education is indeed part of a 
whole. 

There is a humanities council in each of the 50 states, the District 
of Columbia, Puerto Rico, the U.S. Virgin Islands, Guam, the Com- 
monwealth of the Northern Mariana Islands, and Amerika Samoa— 
geographical diaspora that takes the unique American approach to the 
public humanities half-way around the globe. What these 56 councils 
share is a very loosely defined legislative mandate that each “furnish 
adequate programs in the humanities.”” Each council, in its unique 
way, brings together citizens of its state by means of the humanities. 
Here are a few examples to illustrate how a common idea can have 
many manifestations.® 

In Michigan, the humanities council has formed a strong partnership 
with the Michigan Council for Arts and Cultural Affairs. ‘This is actu- 
ally a rarity among humanities councils and shows a kind of confidence 
that it is willing to share its workload with the arts and thus expand its 
capacity to reach the public. This partnership formed Michigan’s Arts 
and Humanities Touring Program to take cultural programs, services, 
or resources to communities and schools. Since 1997 the Michigan 


7 ‘National Foundation on the Arts and Humanities,’ Sec. 956 (f)(1). 
8 See Kathleen Mitchell, ‘Working Together,’ Humanities July — August 2002), 8-9. 
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Humanities Council has partnered with the Michigan Public Radio 
Network to produce hundreds of radio reports. In the 2005 fiscal year, 
the Council awarded almost $400,000 in grants to strengthen Michi- 
gan humanities institutions. The connection between the public and 
the academy can be seen on its board where a leader of the Odawa 
tribe, for example, has worked closely with the director of the Michigan 
State University Museum. 

The Alaska Humanities Forum runs Leadership Anchorage. Of all 
the civic leadership programs around the country, this one is unique 
because all of its training is based on the humanities. You can imagine 
that Machiavelli’s The Prince could spark a fiery discussion between 
two community leaders, one, a native woman, and, the other, a white 
man, over the meaning and effects of power and how it is wielded. 
The Forum recently orchestrated a legislative mandate that Alaska 
History be a high school graduation requirement, a goal heretofore 
unsuccessfully sought by civic leaders and educators for over thirty 
years. It is now turning its attention toward the development of a 
statewide initiative to enhance childhood literacy. 

The Maine Humanities Council brings year-long reading and dis- 
cussion programs into hospitals. Having read a common body of liter- 
ature, doctors, nurses, community health workers, policy makers, hos- 
pital trustees, and allied staff meet monthly, along with a scholar, to 
reflect on their relations with their patients and colleagues. Sometimes, 
aided by Shakespeare and Aing Lear, doctors and nurses find themselves 
talking to each other as human beings for the first time in their careers. 

The Guam Humanities Council serves an island community dev- 
astated in 2002 by two super-typhoons. Guam is caught by the grip 
of both the Asian and American economies. It also maintains a highly 
diverse population that encompasses the native Chomorro, people from 
all over Asia, two huge U.S. military bases, and one of the oldest Span- 
ish civilizations in the United States. Magellan visited Guam in 1521 
and a Spanish colony was established there in 1565. ‘The Council offers 
its community public forums on ethics, supports a highly successful lit- 
eracy program for families, and provides traveling exhibitions for an 
island that no longer has a single functioning museum. 

Councils proved their nimbleness as responsive community organi- 
zations in the aftermath of 9/11. Located one block from Ground Zero, 
the New York Humanities Council took to the web with articles, teach- 
ing guidelines, reading lists, and bibliographies on such topics as the 
history and culture of the Middle East, Islam, Islamic fundamental- 
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ism, Arab-Americans, civic issues, and terrorism, as well as material on 
grieving and coping. 

In the aftermath of 2005’s Hurricane Katrina, the Mississippi Hu- 
manities Council found itself to be the only organization in the state 
that could convene every single agency engaged in the support and 
reconstruction of both local cultural organizations and their communi- 
ties. 

Book festivals, school teacher professional development, publications, 
capacity-building for small museums and historic sites, oral history col- 
lection, cultural tourism, educational programs in prisons and reform 
schools, college-level courses in the classics for people below the poverty 
line—these are just a few of the other kinds of activities carried out 
by state humanities councils. On the same weekend the International 
Congress on Medieval Studies took place in 2003, the Virginia Founda- 
tion for the Humanities hosted a major symposium on Ireland, one of 
whose participants was Ireland’s president. There are ranchers in the 
west with more cattle than people for company for whom humanities 
councils provide one of their most dependable links to ideas and the life 
of the mind. 

It would approach overstatement to suggest that creating institutions 
to provide the general public with high quality humanities engagement 
was the modern intellectual equivalent of sending Christian monastic 
missionaries to convert the Avars and the Danes. To call the movement 
that founded the state humanities councils, however, a bridging of a 
frontier and those who participated in it explorers may not be over- 
statement. In his 1979 article “The Medieval Monk as Frontiersman,’ 
Richard reflects on the frontier as “a place apart and different.” We 
have seen that those who embarked on the state humanities council 
endeavor did indeed see the public arena as fairly uncharted territory. 
Richard also suggests that the frontier “produces and feeds back into 
the old society new concepts of leadership, repeated calls for moral 
reform, and a radical view of human nature.”? This idea does mirror 
the effects of cross-disciplinary public humanities which provide intel- 
lectual leavening of both the civic and the academic spirit. 

Richard Sullivan’s comitatus, his family, is indeed a large and impres- 
sive one. The student of civilization-builders and pushers-out of fron- 


9 Richard E. Sullivan, “The Medieval Monk as Frontiersman,’ in The Frontier: Com- 
parative Studies, ed. William W. Savage, Jr. (Norman, OK, 1979; repr. Aldershot, 1994), 
there pp. 35 and 39. 


CONCLUSION 201 


tiers, he helped to build a new civilization of public engagement char- 
acterized by thoughtful reflection and discussion, the provision of safe 
places for people to exchange differing ideas, and the intellectual open- 
ing up of big wide worlds—sometimes to audiences innocent of the 
knowledge that they will, in fact, enjoy the humanities. Richard instilled 
in us the love of intellectual exploration, the pursuit of diverse interests, 
the value of public spiritedness, and the joy of mentoring. A rich legacy. 
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Chartres, 86, 95—99, 103-104, 108 
112 

Châteaudun, 103, 106, 110 

children, 94-95, 97-98, 102, 132, 
135-136 

Christ (see also Jesus), 3, 14, 22, 31, 
49, 67, 80, 114, 148-155, 157-162, 
164-165, 168, 171, 179-180, 185, 
187, 189-193 

Chrodegang of Metz, 119-146 

Cicero, 39 

Citeaux/Cistercians, 86, 88—90 

Clement V, pope, 177, 181 

clerical kinship, 93-115 

cloister, 35-36, 38, 44, 48, 94, 99, 
IOI-I02, 105, 107, II4—II5, 123- 
124, 177, 179 

Cluniac order, 81-91 

communion, 131, 135-136, 147-162, 
165, 171 

Compiégne, 62, 65 
synod of, 121 

confession, 62, 165, 172 

convents, 94 

Conrad, count of Auxerre, 42, 44 
wife, Adelheid, 42, 44 

Constantine, emperor, 3, 76 
mother, Helena, 76 

Constantius, 38, 40—41 

Copts, 14-15, 22, 25, 32; 34 
literature, 15—20 

Corbie, 63-65, 147-149 

creation, 185-190, 192-193 

crucifixion, 168 

crusades, 74, 164, 175, 182 

Cyprian, 149 


Danes, 59, 200 

death, commemoration of, 97, 108— 
113 

death penalty, 52-53, 55-57, 167 
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Desert Fathers, 12, 14, 19, 23, 32, 34 

Dido, bishop of Laon, 38 

Diet of Thionville, 64 

Dijon, go 

Dik, monastery, 32 

Dionysius of Paris, 41 

divine foreknowledge, 183-194 

Dominique Grima, bishop of Pa- 
miers, 177 


drink, 124, 137, 157 


early church, 86, 119, 125-146 

Easter, 18-19, 22, 37, 165 

Egyptian monasticism, 6, 11-34. 

Einhard, 48, 75, 156 

England, 41, 84, 182 

Epiphanius, monastery, 27 

Epistles, 174 

Erictus, count, 37 

Eriugena, 36, 40, 184. 

Esna, 23 

eternal omniscience, 185—186, 190, 
193 

Eucharist: see communion 

Evagrius, 15 

excommunication, 138, 167-168, 
171—172, 175—177 

exile, 49-69 


Fatimids, 32 

Fayum, 27 

feast days, 47—48, 137—138, 165, 168, 
184 

feudalism: see Carolingians 

Field of Lies, 59 

Foix, 163—164, 169, 171, 175—176, 178, 
180 

Fontfroide, monastery, 163 

food, 18, 19, 46, 67, 124, 131, 135- 
137, 151, 157 

Fulcher, abbot of Saint-Père (Char- 
tres), IOO—IOI, 112-113 

France, 72> 74» 84, 89, 104, 163-164, 
174-176, 182 

Franciscans, 182 

Franks, 49—69, 121, 123-124, 146, 
149 


Royal Frankish Annals, 53, 59 
Frederick Barbarossa, 84, 89 
Fredugard, 149 
free will, 174, 183-185, 193 
Fréteval, 103-106 
friars, 168, 192 
Frisia, 58-59 
Frouville, 103-104 


Gaufred, bishop of Chartres, 95, 
gg-101 

Gaul, 41, 120, 142 

Genesis, 186 

Gengenbach, monastery, 122 

Geoffrey d’Ablis, inquisitor of Car- 
cassonne, 176 

Gerard of Cambrai, 93 

Germany, 65, 84, 86, 89—90 

good works, 139, 141, 183 

Gorze, monastery, 121-122, 139 

Goselin, bishop of Chartres, 95, 99- 
100 

Gottschalk of Orbais, 149 

Granada, 171 

Greek, 11-15, 17, 40, 128, 135, 142, 
144 

Greek law, 129 

Greeks, 77 

Gregory VII, pope, 86-90 
Gregorian Reform, 87, 90 

Gregory of Nyssa, 12 

Gregory of Tours, 41, 149 

Guibert of Nogent, 108-109 

Guillaume de Nogaret, 176 


Haimo of Auxerre, 36, 39 

heaven, 28, 67, 81, 150-152, 157-159, 
161-162, 168, 172, 180, 185 
Heavenly Banquet, 136 

Hebrews (see also Jews), 153, 158 
Hebrew Bible, 130, 146, 159, 180 

Heiric of Auxerre, 35-48 

hell, 168, 180 

Henry II, 84 

Henry III, 82 

Herchenraus, bishop of Chalons, 43 

heresy, 41, 149, 157, 163-182 
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Heriold, king of the Danes, 59 

hermits, 14, 28, 34, 192 

Hermopolis, 21—22, 32 

heterodoxy, 163—182 

Hilary, 149 

Hildebold of Soissons, 38-39 

Hincmar, bishop of Reims, 43 

Holy Land, 72-73 

Holy Roman Emperor, 37—39, 41— 
44, 46, 5I, 53-50, 58-67, 76, 80, 
84, 89, 155-156, 182 

Holy Saviour, church of (Limoges), 


75 

Holy Sepulcher, church of (Jerusa- 
lem), 74-75 

Holy Spirit, 77778, 133, 136, 152, 
158, 189 

Hospitallers, 169 

Hubert, abbot of Saint-Maurice of 
Agaune, 42 

Hubert of Saint-George, 95 

Hubert Organus, canon of Notre 
Dame de Chartres, 96 

Hucbald of Saint-Amand, 36 

Hugh, archbishop of Tours, 110-111 

Hundred Years’ War, 182 


immanence, 185, 190 

incarnation, 183, 185, 190-191, 193 

Ingelheim, 57 

inheritance, 97, 102, 113, 140, 143 

inquisition, 163-182 

inscriptions, 31-33, 38 

Investiture Controversy, 81-91 

Isaiah, 79 

Islam, 3, 14, 15, 23, 26, 30, 32-34, 
64, 74, 168, 171, 180, 182, 199 

Italy, 41, 55, 61, 64-65, 72, 74 

Ivo of Chartres, 86 


Jacob, 79 


Jacques Fournier, bishop of Pamiers 
(see also Benedict XII), 163-182 

Jeremias, monastery, 23—24 

Jerome, 12, 14, 135, 139, 149 

Jerusalem, 71-80, 119, 125, 129, 131, 
135, 142, 1447145, 155, 192 
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Jesus (see also Christ), 19, 77-79, 
131-132, 151-153, 157-162, 187 
191 

Jews (see also Hebrews), 76-77, 152, 
157, 159, 162, 180 

Job, 60, 67 

John, apostle, 126, 151, 153, 157, 159, 
162, 187 

John I, pope, 181 

John XXII, pope, 181-182 

John the Baptist, 189-192 

John Cassian, 11-12, 34, 119 

John Chrysostom, 148 

John Scottus: see Eriugena 

John Wycliff, 183—194 

Julius Caesar, 39 

Jure ecclesiastico, 102 

Jure hereditario, 102 


Karlomann, 37 
Karnak, 23, 27 
Kellia, 23-32 

Königsnähe, 56 


Labla, 27 

Lake Leman, 65 

Languedoc, 163-182 

Laon, 38, 93 

Last Judgment, 80, 180, 185, 188— 
191, 193 

Last Supper, 151, 157, 159 

Latin, 11-13, 17, 134, 142, 144, 174, 
183-194 

Late Antiquity, 3—4, 6, 13, 30, 32, 50, 
119-120 

La Trinité of Vendôme, monastery, 
95-96, 99 

Lent, 18-19, 137 

Leo I, pope, 86 

Leo HI, pope, 53-54 

Lérins, 120 

Lex Frisionum, 58 

Limoges, 72-73, 75-70, 154 

Lothar, son of Charles the Bald, 37, 


39 
Lothar I, 38, 55, 65 
Lothar II, 38-40 
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Louis VI, 84, 89 

Louis VII, 84, 89 

Louis the German, 41—42, 58 

Louis the Pious, 44, 54-55, 58-67, 
156 
wife, Judith, 44 

Luke, apostle, 119, 125-127, 129-134, 
139, 141-146, 187 

Lupus of Ferriéres, 36, 39 

Lupus of Troyes, 41 


Macarius, 22, 25 

Macrobius, 39 

maestas, see treason 

Mamluks, 14, 25 

Manichaen monasteries, 14 

manuscripts, 11, 36-37, 39, 42, 72, 
76-77; 79s 139, 154-156 

Marmoutier, monastery, 103—106 

marriage, 94, 165 

Martianus Capella, 39 

Martin of Tours, 40-42 
monastery, 44 

martyriums, 31 

masons, 169, 173 

mass, 112, 136, 143, 156-158, 161, 
168-173, 177, 179 

Matthew, apostle, 149, 190 

meditation, 48 

Mediterranean, 3, 11-12, 20, 74 

Melchisedech, 159-160 

Melitian monasteries, 14, 27 

miracles, 40—48, 151-153, 159-160, 
172 

Mirepoix, 181 

Montaillou, 177-178 

Morimond, monastery, 90 

Moses, 153 

Mount Nitria, 23 

Mount of Olives, 76, 79—80, 155 

Mount Sinai, 74 

murder, 172 

Muslims: see Islam 


Naqlun, monastery, 23, 27—29 
National Endowment for the Hu- 
manities, 195-201 


necrology: see death commemora- 
tion 

New Israel, 146 

Nicene creed, 166 

noble families, 93-115 

Noirmoutier, monastery, 64—65, 67 

Notre-Dame of Chartres, 96-97, 
10Q-I10, 112 

nuns, 18, 96-97, 99 


Occitan, 168, 170 

Old Testament, 158 
Orleans, 156-157 

Otto III, 75 

Otto of Freising, 89—90 
Ovid, 39 


Pachomuus, 17, 20 

Palestine, 12 

Palladius, 11-12, 15-16, 22 

Pamiers, 163-164, 169-179, 181 

panetarius, 103, 107 

papacy/popes, 53-54, 74, 81-82, 
85-90, 121, 164, 175-177, 181- 
182 

pareage, 175-176 

Paris, 41-42, 155, 163, 174 

parishes, 163-166, 170-173, 180-181, 
1gI 

Paschasius Radbertus, 36, 49—69, 
147-152, 154, 150-162 

Passion, the, 152-153, 185 

Patarenes, 182 

Paul, apostle, 77> 79> 143-144, 153; 
157, 173, 188 

Paul the Deacon, 120, 156 

Paul the Hermit, 14, 34 

Paul of Tamma, 15-20 

peasants, 48, 81, 164, 175, 181 

Pelagian heresy, 41 

Pelfort de Rabastens, bishop of 
Pamiers, 176-177 

penance, 46, 61, 64, 165, 183 

Pentecost, 77, 108, 119, 126 

Pepin the Hunchback, 52-53, 64 

Pepin, king of Italy, 64 

Perigord, 157 
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Persian conquest, 30 

Persius, 39 

Peter, apostle, 126, 128 

Peter the Venerable, 85 

Petronius, 39 

Pherme, 24 

Philip HI, 176 

Phocas, emperor, 30 

pilgrimage, 31, 71-89, 100, 137, 165 

Pippin, king of the Franks, 51, 55, 
121—122 

Planissoles, Beatrice de, 168 

plague, 183 

Poemen, 31 

Pontlevoy, monastery, 112-113 

poverty, 16, 40, 46, 98, 127, 129—130, 
140-141, 143, 174, 192-193, 200 

prayer, 20722, 24, 26, 29, 45, 79» 
103, 108-109, III—II4, 124, 127, 
131, 135-136, 144, 165-168, 178, 
183 
Lord’s Prayer, 162, 168 
Ave Maria, 168 

preaching, 77-78, 127, 131, 145, 161, 
164, 172, 180, 183-184, 193 

predestination, 149, 183-185 

priors/priories, 82, 85, 95, 101, 106, 
155, 178 

Prime Mover, 189 

Priscian, 39 

priests, 37-38, 45-46, 48, 97, 99, 137, 
150-152, 157, 159-162, 164-165, 
167-168, 171-175, 178, 181, 192, 
197 

prison, 167, 170 

prophesy/prophet, 19, 71, 78, 160, 
183, 185, 187-193 

proverbs, 145, 170 

Psalms, 22, 73, 174 

Psalter, 96 

Pseudo-Isidorian Decretals, 86, 156, 
161 

Purgatory, 180 

Pyrenees, 163-182 


Ralph Glaber, 71, 172 
Ratramnus of Corbie, 147-149 


Ravenna, 41, 47 

rectors, 169—171 

redemption, 153, 161, 190 

Regensburg, 52 

Remigius of Auxerre, 36 

Reims, 43 

resurrection, 161, 168, 172—173, 178 

Roger II, count of Foix, 175 

Roger-Bernard III, count of Foix, 
176, 178 

Roman law, 40, 53, 67, 129 

Roman state, 2—4, 30, 32, 50, 68 

Rome, 3, 40, 53, 73, 174, 182 

Rufinus, 12, 15 

Sabartés, 163-182 


sacraments, 131, 147-148, 150-157, 
159-161, 166, 171 
Saint Anthony, 12, 14, 34 
monastery of, 23 
Saint-Antonin, monastery, 175-176 
Saint Benedict, 35, 139 
Benedict’s Rule, 98, 120, 123-124 
Saint-Calais, monastery, 106, 112 
Saint Catherine, monastery (Egypt), 
Saint-Cybard of Angoulime, monas- 
tery, 72, 77 
Saint-Denis, monastery, 41, 121 
Saint-Gall, monastery, 2, 6, 94 
Saint Germanus, 35-48 
monastery of (Auxerre), 36-39, 
41—42, 44—45 
Miracula sancti Germani, 35—48 
Saint-Jean-en-Vallée, monastery, 
108—109 
Saint-Martial of Limoges, monas- 
tery, 72-73, 76-79, 1547155 
Saint-Maurice, monastery, 42 
Saint-Medard, monastery of, 37-38 
Saint-Père of Chartres, monastery, 
95-96, 98, 100, 102, 108, 112-113 
Saint Sebastian, 37 
Saint-Stephen, cathedral of (Metz), 
122 
Saint Symeon of Trier, 41, 74 
Saint-Volusien, monastery, 178 
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salvation, 123, 151, 153-154, 161-162, 
183, 188 

Santiago de Compostella, 100 

Saqqara, 23-24, 28-29, 32 

Satan, 76 

Saxons, 64, 149 

Scetis, monastery, 16, 23—25, 27, 31 

scriptorium, 72, 155 

Scripture, 139, 146, 151, 158-160, 
162, 184-194 

Sergius IV, pope, 74 

sermons, 39, 73, 76-78, 147-162, 
169—170, 172-173, 183-194 

servants, 24, 29, 165, 178-179 

Severus of Trier, bishop, 41 

Shenoute, 15—20 

Simon de Montfort, 176 

simony, 176 

sin, 45-40, 66, 130, 143, 151, 153, 
165, 170, 179, 183, 192 

sodomy, 172 

Sohag, 17, 29 

Soissons, 37-39, 44747, 121 

sorcery, 176 

souls, 93, 96—99, 106, 108, 110-112, 
114, 130-131, 161, 167-169, 172, 
174, 178-180 

Stephen, king of Hungary, 73 

Stephen II, pope, 121 

Suetonius, 39 

Sullivan, Richard, 1—7, 11, 12, 15, 
34; 35> 37; 49; 94, 147-148, 195- 
201 

Syria, 12 

Syriana, monastery, 25 


Tarascon, 169—170, 173 

Tassilo of Bavaria, duke, 51—52 
son, Thedo, 52 

taxes, 14, 41, I71 

Thebes, 23, 27 

Theodulf of Orléans, 36, 156 

theology, 67, 154, 163, 184-185, 187, 
190, 193 

Thessalonians, 188 


Thomas Aquinas, 189 

Thomas Bradwardine, 184, 189, 193 

Toulouse, 64, 163, 176—177, 181-182 

transcendence, 185, 190 

travel, IT, 21, 41, 46, 73> 77-2; 97— 
98, 102 

treason (crimen maiestatis), 49—69 

Trinity, 155 

Troyes, 41, 90 

True Cross, 75—76 

Tulunids, 30 


university education, 187, 190 


vassals, 60, 82-84. 

Vendôme, 103 

Ver, synod of, 121 

Verberie, synod of, 121 

vicars, 172, 178 

Vicdessos, 173 

villages, 18, 23, 29, 102—103, 164— 
165, 168, 172, 178, 180-181 

Villedieu, priory, 101 

Virgil, 39 

Virgin Mary, 114, 150, 152, 158-159, 
161, 167 

Vivian, count of Tours, 42, 44-45 

Vulgate Bible, 128-129, 135, 142, 144 


Wadi ‘Araba, 23 

Wadi an-Natrun: see Scetis 

Wadi Saga, monastery, 32 

Wala, abbot, 49-50, 55, 63-68 

Waldensians, 167 

White Monastery, 17, 19-20, 29-30 

widows, IOI—102, 129 

William, Count of Angoulime, 74 

William of Ockham, 184 

wine, 96, 112, 149-154, 157-160, 162 

women, 18-19, 42, 44—40, 48, 52, 
55, 59> 73; 95-113, 128-129, 135, 
163-182 


yellow cross, 166, 170, 174 
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